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PREFACE. 



A short life of Vallabhacharya by late 
Prof. M. Q. Shastri, M. A. 

Shrimad Vallabhacharya was born in Champakarnya in Raipur 
in Vikram Samvat 1535 and according to another view in 1529. 
I do not want to enter into his ancestry. His family is renowned. 
They were very great sacrifices. Vallabhacharya's ancestors were, 
therefore, very proficient in Jnana and Bhakti Margas. His father, 
Lakshman Bhatta, seems to have given the sacred thread to Vallabha- 
charya at Benares and educated him on true Hindu Shastraic lines. 
He lost his father at the very early age of 11 and seems to have 
proceeded to Deccan where Bhatta schools were satisfactorily proceed- 
ing. It seems that at Vidyanagar, two schools of thought decided 
the truth of Upanishadas. One followed Shankaracharya and the 
other Vaishnavas. Tradition says that when Vallabhacharya went 
' to Vidyanagar, the Shankarites were on the point of winning the game 
but Vallabhacharya's arrival turned the balance. Krishnadeo Raja of 
Vidyanagar and Vallabhacharya showed that the Shankarite interpre- 
tation of the Upanishads was not as it should be. Vaishnavas came off 
Victorious. They all assembled and made a particular ceremony 
which goes by the name of Kanakabhishek, the highest honour that 
can be conferred on an Acharya. This done, he seems to have visited 
the whole of India three times, and he says that practically the whole 
Indian tradition is going to perish. He saw that Karma 'Marga 
was not understood as it should be. Jnana and Bhakti Margas 
were not satisfactory. Karma Marga was guided in those times 
by the Bhatta School or the Prabhakar School; the Jnana Marga 
was in the sway of Shanakarites, and Bhakti Marga was equallyso. 
It had changed into Upasana Marga. It was in the government of 
Shridhar and such other Acharyas. 

Now, after taking this experience, he. married at Benares 
at the age of 30 and had two sons who are also illustrious, Gopinath 
and Vitthalesh. After his marriage, he decided to settle at holy Prayag 
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or as it is now called Allahabad, and in the quiet of Prayag, he wrote 
out all that he had to say. In 1567 Qopinatha was born; in 1572 
Vithalesh. In 1517 he went to Benares and accepted the final 
Ashrama of renunciation or Vaishnava Tridandaka Sannyasa. He 
expired in the same year. He has given us a number of valuable books 

He was dissatisfied because true Karma Marga was failing anc 
true Jnana Marga was being ruined, Bhakti had not made its appe 
arance. Philosophically speaking, keeping aloof for some time the mino 
thinkers, there were two schools of thought of whom the absolutist! 
taught that everything that we observe is a phantom, that there ii 
only one all-pervading Atman or Brahman and that eyerything els< 
is nothing but a phantom or fiction. Vallabhacharya had to oppose 
this view and had to teach pure spiritualism. What he wanted to saj 
was that everything that we witness is not a dream or phanton 
but it is only a form of spirit of Atman or Brahman. He teaches thai 
the Universe is nothing but the Brahman or Atman, nothing but 
the Supreme Being. 

We take up this purist school of Vedanta system that every- 
thing is Brahman, How then to account for a difference? Vallabha- 
charya answers that Brahman has innate power in him and by this 
power of intolution and evolution he gives Ananda complete in itself 
and involved in us. To be more exact, we are not merely believers in 
spirit but in one Sachhidananda Brahman. This Ananda is involved 
ia the soul It is not patent but latent in the soul 

*Every soul is working to bring out this Ananda which is 
concealed in him. So also with the material universe which has 
not only life in it but Ananda also. When the Supreme Being passes 
his grace, the whole Universe may develop Ananda again and every- 
thing will be Sachhidananda. This is Vallabhacharya's truth in 
a nutshell To him Karma, Jnana and Bhakti theory is but a little 
transformed- 

< Vallabhacharya wrote an independent Bhashya of Purva 
Mimamsa. Only a fiftieth part of this is available. Forty-nine parts 
out of the fifty are lost to us; and even U& fiftfrth p* r t fc j u , t eaou h 
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to show Vallabhacharya's views on Purva Mimarosa. Tha Vedas 
teach us the Leela by Supreme Being, Sachhidananda in its Kriya or 
Karma aspect. The whole Purva Kanda and Purva Mimamsa deal 
with it. So also Brahma Mimamsa is a little bit transformed, 
"While, according to Vallabhacharya's teachings, Brahman is not only 
an efficient and instrumental cause of the Universe but also its 
material cause, As a gold ornament . is made of nothing but gold, 
so also the Universe, the soul and the Supreme Being are essentially 
quantatively and qualitatively only one. We take the positive view. 
Vallabhacharya has taught us that everything is nothing but Brahman. 
Why then are we miserable ? We have forgotten the Supreme Being. 
Once we see that the Supreme Being is full of grace, we are not 
the supplicants of his grace* It is this weakness of the soul that makes 
him happy. 

Vallabhacharya tells us that we arc unhappy because we do 
not seek to shelter our faith in true divine love. God is all grace. 
He passes it on to us. Then ^we begin to drink of the ecstasy of which 
Sachhidananda is all full This is Brahamvada theory. It does not 
condemn Karma or Jna&a Marga. 

Vallabhaeharya IIEH written a commentary on the Purva 
MJBiamsa and on the Brahma Mimamna. lie seems to have believed 
that in the very Gayatri Mantra the word "Varenya" is derived 
from Vrin 'to choose or \voo ? the supremo Being, This Varaua aspect 
is emphasised by Vallabhaoharya who teaches that divine love is 
almost achieved through the common love that we notice between 
a loving couple. He wants to show that Bhakti Marga has its root 
in Varaua In the Gayatri and that this idea has been later expounded 
even in the Upamshade. You find that the Supreme Being choosea 
that soul which seeks shelter in ib. Vallabhacharya says that 
Gayatri brings out a relationship between Gayatri Mantra which 
teaches choice marriage with the Supreme Being. Until the sou! 
brings out the choice marriage with the Supreme Being there is no 
hope of emancipation from Samsara. This idea he found very 
developed in BhSgavata* especially in Kas Leela, When 
rya nmn the word Krishna, he does not use it in the ordinary 
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In the word Krishna there are two words Krish and Na. 'Krish' means 
* Bhoo or existence ' and 'Na' means ' Bliss or delight'. This combina- 
tion of Sachhidananda and Ananda therefore makes Krishna nothing 
but an embodiment of the Supreme Being. We also use the word 
Shri Krishna. Shri Krishna is Shriya Yuktah Krisha-Brhamn is 
mascule, feminine and neutral, He is all- embracing and can be what 
He chooses. We have Chit but we want Ananda also which is possible 
by choice marriage with Krishna. This teaching has excellently been 
brought out in Eas Leela and therefore Vallabhacharya has taught 
us Eas Leela. He has given us four books and also a commentary 
viz. Prakasha. He has, besides, written a number of small books. 



Tattva Dip Nibandha and its various commentaries : 

( By Principal J. G. Shah, M. A. ) 

Tattva Dip Nibandha consists of two partsthe Karika portion 
and the Prakasha portion. Both are the compositions of Vallabha- 
charya. The former is in verse, and it sets forth his doctrine in 
a succint way. The latter is in prose being exposition of what he had 
said in the Karika. Had he not written this Prakasha commentary, 
much of the meaning of the Karikas would have remained obscure 
but the Prakasha throws light and illuminates the whole thing. 
Just as Mammata in his Kavya Prakasha wrote the Karikas and his 
own commentary to explain the Karikas, in the same way Vallabha- 
charya wrote his Prakasha, to explain his thought, already put 
in the Karikas. The whole work is divided into three sections. 
1 mtf 2 stfftifor & 3 the mpprarf. On the first two sections, we find the 
entire JRW, but on the third it is only fragmentary i. e. from the 1st 
Skandha of Bhagvat upto 122nd Karika on the 5th Skandha i. c. 
the Prakash is not complete, where as the Karika portion is complete". ' 

Besides Vallabhacharya's own commentary, there are several 
other commentaries on the Prakasha, some of which are unfortunately 
fragmentary in character. These are am^w of Purushottamji, 
.flWT, ft^ of Shri Kalyanraiji and *fer^ of Gattulalji. The second 
Commentary 4hnr is also written by Purushottamji and it is available 
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on the Karika portion .of the Bhagvatartha, from the 122nd Karika 
of the 5th Skandha upto the end of that chapter. .In that chapter 
Purushottamji did not write his an^nw but ^anw. The STWWW was 
intended to explain the Prakasha and not the Karikas proper. 
This being the case, the atf^wsf commentary is available only on the 
SPOT portion, fe^ft and s^PSH and other commentaries are available 
only on some portion of the ?sm$ !RW. 

Of all these commentaries, arnfWff is the moat scholastic and 
exhaustive, explaining each and every word or part in the sraw 
commentary of Vallabhacharya, which requires elucidation. Purushot- 
tamji has not left any single point untouched. Shri Purushottamji 
was the greatest scholar in the Pushti Sampradaya, after Vallabha- 
charya and his son Vitthaleshji. He was born on the llth day 
of the bright half of Bhadrapada 1724 Samvat at Gokula. Ho is 
seventh in descent from Shri Vallabhacharya. From his early 
childhood he displayed his great love of learning. He was considerably 
influenced by his uncle Shri Krishnachandraji who was an eminent 
scholar. Purushottamji studied critically the Anu-Bhashya of 
Vallabhacharya from him and the result of this study is Bhava- 
Prakashika and the portion of the commentary called Gunopasamhar 
pada of Anu-Bhashya. After Samvat 1739 Purushottamji settled 
at Surafc, from which place ho continued his literary activities. It is not 
possible to give a complete list of his works, but just to give an idea 
we give below the list published by Shastri Harishankar Omkarji 
in his ariticlo on Shri Purusnottamji. 

1 Bhashya Prakasha -a commentary on Anu-Bhashya. 

2 Suvaraa Sutra Vidvan Mandana. 

. 3 Svarna-Bhanga TattvaDip Nibandha 

4 Subodhini Prakasha Subodhini. 

5 Prasthanratnakar a work on logic. 

Commentaries on the sixteen works of Shrce Vallabhacharya 

7 Prahastavada. 

8 Panditakarbhindivada. 

9 Srishtibhedavada a philosophical treatise on the naturs 
of the world. 
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10 Svirbhava Tirobhava Vada. 

11 Khyativada a philosophical treatise. 

12 Pratibimbavada 

13 Andhakaravada 

14 Brahmatvadi Devatavada. 

15 Jivavyapaktva Khandanavada on the refutation of the 
theory about the omnipresence of the soul. 

16 Jivapratibimbatava. On the refutation of the theory about 
the soul's being reflection. 

17 Urdhavapundra niranyavada. 

18 Tulsimaladharanavada. 

19 Shankhachakradharan vada. 

20 Murtipujavada. 

21 Bhagvat shanka nirasavada. 

22 Updesh shanka nirasa vada. 

23 Bhaktyutakarshavada. 

24 Vastrasevavada. 

25 Bhedabhedavada. 

26 Abhayavada. 

27 Atmavada. 

28 Svavritivada. 

29 Jayashri Krishnavicharvada. 

30 Utsava pratana. 

31 Dravyashuddhi. 

32 Bhaktihansavriti. 

33 Bhaktihetuniranya Vivriti. 

34 Purvamimansa Bhashya Vivarana. 

35 Nyasadesha Vivriti. 

36 Gayatri Karika Vivriti. 

37 Vallabhashtaka Vivarana. 

38 Kaivalyopanishad Dipaka. 

39 Brahmaopanishad 

Commentaries on the Upa 
nishads 



40 Nrihinshatapenyupanishad. 

41 Chhandogayoupauishad dipaka. 

42 Shvetashvatara 

43 Upanishad Samgraha, 
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[ On the Brahmsutras. 
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Some of these works are in the nature of commentaries and 
gome independent works. Most of these are philosophical From this 
list, it is obvious what a great genius Purushottamji was ! Not only 
did he write these works; but also he engaged himself in a con* 
troversy on philosophical subjects with the Pundits of the day* When 
he was at Surat, he had such a controversy with one Bhaskarrai, 
who was a great scholar of the Shakti school. Another scholar with 
whom he was engaged in the philosophical controversy and who was 
a mighty genius of the Shaiva school was Appaya Dikshit. It must 
be said here that in all the philosophical controversies, in which 
Purushottamji was engaged, he was always trimphant over his rivals* 

Shri Purushottamji's style of approaching any subject in his 
commentary was comparative. He was thoroughly acquainted with 
all the philosophical systems. In his Anu-bhashya Prakasha and 
j&varana~Bhanga commentaries, we find his masterly knowledge of 
the systems of Shankar, K&roaxmja, Bhaskar, Madhava, Bhikahu and 
Shaiva, Mn Shridhar Pathak writing of Purushottamji'B commentary 
on Anu-Bhashya in the introduction to hm Balbodhini, observes* 
'Such a work was never seen by the learned* In making this* state- 
ment, we do not trespass the limits of truth. Shri Purushottamji 
Maharaja has certainly become life-blood of Shudodha-dwaita philo- 
sophy by the compilation of this work: TR^ SCTT: q^Kffi 1 -^: i apj 



)*, The same tribute was paid to his scholarship by late Prof, 
M. G. Shastri and Mr, M* T. Teliwala. What has been aaid with 
reference to his commentary on Anubhashya applies inutantis mutandis 
to his commentary Avaranabhanga also. It is called Avaranbhanga 
because he breaks open (lays bare) the meaning of Vallabhacharya 
which is hidden in his commentary, If the readers want to under- 
stand the Karikas and Prakasha they should take the help of Avaran- 
Bhanga. This commentary does not simply attempt to explain 
the Prakasha, but corroborates the statements occurring IE the 
Prakasha by the quotations or passages from extant works like Yedan, 
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Smriti and Puranas, It also independently criticises certain philoso- 
phical schools which differ from the views of Vallabhacharya. Thus by 
adopting the method of comparison, elucidation, corroboration and 
argumentation, it proves to the scholars, of immense value for the 
through understanding of both, the Karikas and the Prakasha. 



INTRODUCTION. 
The Problem of Summum Bonum according to Shri Vallabhachirya. 

Tattva Dip Nibandha is one of the works of Shree Vallabha- 
charya, the exponent of the Shuddhadwaita system of Philosophy 
in India. His philosophy of Shuddhadwaita is explained at great 
length in his work Anubhashya, which is a commentary on the 
Brahma Sutras of Badrayan Vyas. In his Subodhini commentary on 
the Bhagvat, ho has explained this philosophy also. His son 
Vittlileshji and his descendants, Shri Purushottamji Yogi, Gopeshwar, 
Girdharji, Murlidharji etc. also have explained this philosophy both by 
their learned commentaries on his works and also by their independent 
works* in all those works, has been discussed the problem of 
ultimate reality of the world and the surnmum bonum of life. 

Every philosopher in every aj*o has tried to solve this problem 
according to his light. In this world, the end of all activity is happiness. 
There ix nut a single man iu this world who will welcome pain. Even 
those persons who commit suicide do ao only out of utter disgust in 
life. Whoa all hope of release from pain deserts them, they are compelled 
by circumstances to rosorfc to suicide. But iu their he'jrb they desire 
happiness. One writer has said that all men l>y their nature deaist 
fxom pain. 10 very one desires happiness Shri Vallabhacharya, iu his 
commentary Subodhini while expliiuiug thy purpose of life says c **Nharfl' 
S?w4l2 5:^5rf%: 'fTOffH^f 1 '. To all, two things are desirable . 1 removal 
fo pain 2 attainment of happiness. More removal of pain is a negative 
hide of the problem. 80 the attainment of happiness is also necessary* 
The Greeks called this happiness 'well-being.* 

That the highest human good is the welM>eintj is uni verbally 
admitted by all philosophers all over the world, both by the past 
and the present but there are different VHHVB as to the precise nature of 
well-being-, Mr. Ko^erHJnhls * A short History of Ethics* writing 
on this question says " the vulgar often identifies it with pleasure, 
wealth or honour, but the.se cauuot be final cuds, for some pleasures 

are not desirable, Wealth is only a means to well-being and honour 

tf '' 
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is sought; rather to increase our confidence in our own virtue than 
as an end desirable for its own sake. Plato pronounced the doctrine 
of an absolute good which is the prime source of the excellence of 
all good things. This also must be rejected because it is contrary 
to experience. The Cynics held that well-being is identical with 
the possesion of virtue. This also cannot be accepted as final, sincQ 
the worth of virtue has to be estimated by the nature of the mental 
activities to which it leads. 

Moreover, regarded as a merely inactive possession, it is useless 
and almost meaningless. Aristote defines 'well-being 1 as an activity 
of the soul in accordance with virtue in a complete life. This implies 
that as 'well-being' is not a subordinate end, it must be complete. It is 
an unconditional good, desirable for its own sake, and preferable to any 
other. Again, it implies that this activity must be conscious, and 
either purely rational or in obedience to pleasure. The Epicureans 
identified happiness with pleasure and the Stoics with abstinence 
from it and life of complete self-abnegation. This is how the problem 
of 'well-being' was solved by the Greek philosophers. Latin philosophers 
gave a new colour to this. 

Hobbes understands 'well-being' in self-interest, in constant pro- 
gress of desires towards fulfilment. According to Spinoza, 'well-being' 
consists in 'the knowledge of God' ? who is the one substance embracing 

o 

all reality within His own Being. Butler and August Compte saw 
well-being in social good or altruism. According to Kant, distribution 
of happiness, in exact proportion to virtue constitutes Summum Bonum. 
The German philosopher Fichti, Schelling and Hegel were rationally 
idealists. To them well-being meant freedom by the knowledge of self. 
The Utilitarian school of Bentham and Mill, which is described 
by Sidgwick as Universalistic Hedonism ' defines well-being as the 
greatest happiness of the greatest number in society. According 
to this, the value of any kind of happiness is to be judged from 
its. utility. From all these views, we learn that in the Western 
Philosophy, the problem of well-being is pursued variously by various 
philosophers. However all accept well-being as the supreme end of 
life. It is either individualistic or universalistic. The individualistic 
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well-being is called Egoistic Hedonism. It teaches that the agent 
must, or ought to pursue, his own happiness. The latter is called 
universalistic Hedoisui, which regards universal happiness as the end. 
Only the German school of rationalistic idealism sees happiness ia 
the freedom by knowledge. 

Now let us turn to the East. The earliest school that has 
attempted to tackle this problem, systematically is the Samkhya 
school of Kapila. According to this school, Summum Bonum is 
freedom from pain. Pain is threefold: 1 the Internal ( Adhyatmic) 
2 the External ( Adhibhautika) and 3 the Divine or superhuman 
( Adhidwaika), Of these the internal is twofold-bodily and mental. 
Bodily pain is caused by the disorder of the universal humours, 
wind, bile, and phlegm ; and mental pain is due to perception of 
particular objects. The external p-tins are caused by men, beasts, birds, 
reptiles, and inanimate lliingh. The superhuman pains arc due to 
the evil influence of planets spirits, good etc. Helcase from all 
these kinds of pains is thu end of human life. That constitute 
final beatitude. The spirit experiences pain on account of its being 
under the influence of nature. If the spirit isolates itself from 
the influence of nature, it* becomes free from pain, So spirit^* isolation 
from nature is the liberation according to the Sumkhyas. When 
the hpirit realises the real character of nature, it ceases to operate 
its influence upon him. Pantajali naiil that the inuanb of freedom 
from pain lies in the exercise of control over miad aud senses 
It Ls the want of control over thefeo that is the cause of all troubles 
in tho world. The logicians (Naiyayika) assert that the knowledge 
of right kind which enables a man to discriminate what i& ephernoral 
from what is permanent can help him to secure liberation from pain. 
That ia the view of the Vaiskoshika al&o. The Naiyayikas lay 
emphaaiB upon correct knowledge, arrived by logical methods of 
perception, inference, analogy and thu verbal authority. The Vaishi- 
shikas require the knowledge of seven subjects such a& substratum, 
quality efeo #l which will explain the real nature of the things ia 
the world, Jaim'mi required performance of sacrifice as a means 
to the liberation of P&in Badrayaa, the author of Brahman Sutras, 
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indicated the knowledge of Brahman, the supreme spirit for the 
achievement of the above end. Buddhism sees a means in self- 
effacement and Jain ism in self-control and penance. To Shankarar 
charya, liberation is the removal of nescince by means of the knowledge 
of Brahman. Ramanuja couples the .knowledge with work for 
that end. Thus various ways are suggested for liberation from pain, 
by different schools. Vallabhacharya, the author of Tattva Dip 
Nibandha undertakes here to offer solution from his own point of 
view. For the sake of convenience, he divides his work into three 
chapters ( 1 ) wn? ( 2 ) stfrfcr ( 3 ) *n*FffiT4. In the first chapter he 
gives the interpretation of the scriptures; in the second, his verdict, 
on the character of the various scriptures, and in the third his 
exposition of the underlying meaning of Bhagwat. 

The first chapter contains 104 verses. On each of these versers, 
he has written his own commentary called TOST, which elucidates in 
an explanatory manner, what he has stated concisely and pithily 
in the verse-part. To make clear the sn&rer portion, Shri Purushottamji 
has written very able and learned commentary called SFT^WW which 
means breaking or removing of the veil. The obscurity of the thought 
in Vallabhacharya's Prakasha is the veil, which he has removed 
by his commentary. 

The first verse of the first chapter, he devotes to the salutation 
of Lord Krishna, whom he regards as the Supreme Lord. In the 
second Verse he stated the problem of this work. It is as he says, 
'emancipation/ Only the Satvik and the votaries of God, are entitled 
to ifc It is for them that he undertakes to consider that problem 
in this work. 

Every philosophical problem should be approached from four 
points of view viz. (l)5OTW(2)s3^(3)m&(4) m Here 



em an 



Footnote :-In the works of ^ R , this knowledge co^t^T^C topics 

F* /VJf 1 " tob *^ d > *W doubt, ^motive, 
demonstrated truth, TO member of a regular syllogism, 
reduction to absurdly, ftfr ascertainment, ^ dfsqu.s.tL"^ 
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oipation is the fruit. Its real character should first of all be known by 
means of proofs. That will come under the Pramana section. Then 
the question of the main objects of knowledge, worth knowing will 
be discussed in the Prameya section. Then the various means for the 
realisation of ultimate fruij) will he explained under the Sadhana 
section. In the fruit section, the real nature of fruit will be explained. 
The first chapter i. e. ^rwiWE^r deals with the Pramana, 

Pramana means 'proofs of knowledge/ swpir is defined as swrarpt 
an instrument of knowledge, w is explained as ar*n2rfg*R ** e - ^ nxust 
be direct cognition free from doubt, perversion of facts or false 



reasoning. 



The 3wnw of 3}j*re is explained as cf^ ^3nTOR3^ for instance ^ 
'silver 5 has ?*FF3 'silverness/ So when we say ^frf is K^sr, it is 
(exact) cognition. The word T*^T means !RTWW ^rcr i.e. the causa 
that is most essential in producing a certain result. So anything 
that is most essential in exact cognition of the object is culled 



Here the question to be decided is what should be our 
in the right appreciation of our problem of emancipation and under- 
standing the ultimate reality of the world viz., Bruhaman. 

In V. 7 Vallabhacharya mentions only W&&RW as valid, 
(ST^ trsf srwnj). The materialist (Charvaka) recognises only 
the Jainas and the Vaishe&hika schools recognise %&%f and 
The Madhayas al^o recocrnise only two WIWB but they are wt%? and 
The Samkhya and the Yoga systems and also the followers of 
Hamanuja and the Jarannaiyoyikas roeogni.sc ^rprFT, 3^e? and ^r^ # 
The oldest and the must modern Naiyayikas and the followers of 
the Mahoahvara school recognise OTWTT in addition to the three 
named above* The Mimansakaa of tho Prnbhakar School add swrfxt 
as the fifth. The Mimannakas of the Kumarii Bhatt and tho Arlvaitu- 
vcrlantins recognise one more, vi% ^g^f*^ or WTFT. Tho number of 
3WIWB reaches eight in tho case of the Pauranikas who add ^r-T and Ir 
to the list. Some Tantrikns recognine %f also. Others add 
to tho list, and thus the total reaches ton. Slui Vallabhaeharya 
out all except ^r*^, because oxcepfe s^^ and 3?3*?R others are included 
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under any of the first three. For instance 3*ra means probability. This 
is included in inference. The fact of probability depends upon the state- 
ment, to be understood by inference. What is called %sr is humour. 

It is mere continuity of a vague assertion of which the original 
source cannot be traced. It is open to doubt. So when ib is open 
to doubt it is not a valid means of cognition. If however the original 
source is known and known to be trustworthy then, it is a case of 
Verbal Cognition (^T^) pure and simple. Similarly Ijjfor becomes 
a -case of srsppFTPT if it is given by a trustworthy person, otherwise 
it is no wr at all. sritWr when it is a correct word it is included 
under SISTSJ and 3?3*TR, other wise it is not valid. 

Thus having ruled out ^Ehre, %ST, ^W and srfcWf we shall consider 
SOTR> srafafir & WIR S<WR means ' Analogy'. It is illustrated 
by the example, "As the cow, so the gavaya". Gavaya is an animal, 
which resembles a cow. The knowledge of the Gavaya here is got 
from the words 'As the cow'. Therefore it is included under verbal 
cognition. Also here when we first see the animal Gavaya, we at once 
remember the cow which is seen. So it is perception which is here 
instrumental in giving us the knowledge that the animal like cow 
which we see is Gavaya. Or it can be included under Inference. 
Mr, Ganganath Jha in his translation of Tattva Kaumudi explains 
it thus "When experienced persons use a certain term in reference 
to a particular thing, it should be regarded as denoting it specially 
when there is no function other than direct denotation as is found 
in the well-known case of the term 'Cow' applied to the animal 
genus 'Cow' (Major Premise). 

The term Gavaya is used ( by experienced persons ) in reference 
to the animal similar to the cow (Minor Premise). Therefore the term 
gavay a must be regarded as denotative of that animal ( Conclusion ). 

Thus this cognition is purely inferential. So this is rejected. 
Shri Purushottamji also in his Prasthan Ratnakar rejects it as 
an independent proof. ( SOTR 3 *r TRRW3; \ ) 

3^Rfrr means 'presumption'. The Naiyayikas reject it because 
they maintain that its function is performed by a ^r^f^prpL The 
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example cited here is $$t ^^t fiar T jj| *Fat Devadatfca does not eat 
by day'. Fatness is the result of eating. Now if the man does not 
eat by day, he must be eating by night. So ultimately what is called 
1 Presumption ' becomes the case of inference. Similarly srgwf^ or &m 
absence, becomes the case of perception. Because in the case of latter, 
although there is no direct contact between the object and the senses, 
yet there is comprehension of the absence of an object through 
the medium of Rf^w &?i^rrsf. The absence of the jar, at a certain place 
is not anything distinct from particular modification of the place 
itself in the form of vacancy; all faculties with the sole exception of 
the Sentient Faculty are consequently undergoing modification and 
all these diverse modifications are perceptible by the senses; hence there 
can be no object. 

So out of the list of 10 run*, only three remain to bo considered, 
3$raT, 3T3*rFf an( * 3T ^- Vallabhacharya believes only in the ^?sww f 
Inference is dependent upon Perception, Inforonro without help of 
perception cannot give us knowledge. If the perception in in valid/ the 
inference will be invalid. As inference is subordinate to perception, 
it cannot be accepted as an independent proof in UK* matter of the 
cognition of Jjrahaman. When we prove the .statement viss. the 
mountain is fiery, we give smoke as its reason. But when wo give 
that reason, we remember the eases of smoke always associated with 
fire. We had perceived on a foimer occasion smoke, arising from fire* 
We had perceived all that where there was no fire theiv WHS no .smoke. 
Wo remember this knowledge of perception and with its help prow 
the case in question* So inference as an independent proof has no 
value. This being the case in the nvitter of the knowledge of Brahman 
it is not accepted, Because it requires direct or indirect contact 
between the senses and the object to b<* cognised. Brahman cannot be 
thus cognised. Moreover perceptual cognition is very often erroneou^ 
due to the defective function of organs. So it IB also not accepted. 

What is, then, this ^wr? It is the sentence of a trustworthy 
man. The word im excludes all pseudo-knowledge, It should he 
self-sufficient in authority (^^^ft^w^^R SWPI T. IX ). All verbal 
testimony is not accepted as *s&%wnvt t but only those that lead to the 



16 INTRODUCTION, 

knowledge of Brahman. Judged by this test, our author mentions only 
the following four scriptures as the testimony the Vedas, the Gita 
(sentences of Lord Krishna), the Brahma Sutras, the aphorisms of 
Vyas) and the Sainadhi Bhasha of Bhagvat. The Jaiminiya Sutras 
are also to be included in this list if they do not conflict with these. 

In the Bhagvat, there are three kinds of languages. One is 
called Loka Bhasha i. e. language similar to that used by worldly 
poets like Kalidas etc. The portion which contains description of time, 
place, fights etc. treated as ^few. In the Prakasha it is illustrated by 
the line ^r^Jfa^f siitTPrm, etc., i. e. when it was morning. Such descriptive 
passages do not add to the knowledge of Brahman. Hence it is not 
included in the category of word 'proof.' The other kind of language 
is called qR*TcT*riwr i. e. the language in which the opinions of others 
are mentioned as in the example ^ |qr^w. 'This was heard from 
the mouth of Dwaipayana.' This has no value for the knowledge 
of Brahman. Only the portion called Samadhi Bhasha is useful to us, 
because, in it, the truth, experienced by the author in his state of 
meditation is depicted. It being so, it can serve as a valid proof. 
Shri Vallabhacharya explains the word Samadhibhasha as wit ^TW3^ 
firefar *rr wrrft*rrer. Such truth can stand all tests. It can never be 
erroneous. So in the matter of proofs, Vallabhacharya accepts only 
3K3WFT that which gives us the knowledge of transcendental subject 
i. e. Brahman and of this only. 

The Vedas consist of two parts :-*! Purva Kanda 2 Uttar 
Kanda. The former means samhitas and Brahman works, the hatter 
means Aranyakas and Upanishads. The subject of the former its 
Sacrifice and of the latter 'Knowledge of Brahman'. According 
to Vallabhacharya entire Vedas consisting of the above two parts 
and also of Arthavada etc. becomes Verbal Recognition. Jaimini 
will accept only the first part of the Vedas and reject the second 
as of no use for religious life. Shankaracharya on the other hand 
accepts only the latter and rejects the former as being useless. But 
Vallabhacharya accepts both. He does not take the Veda by half. 
To accept one part and reject another, is nothing but bavin* the 
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Vedas or cutting a body Into two parts. In Vallabhacharya's opinion, 
both the portions are important and complementary of each other. 
In all these four works, the principal subject dealt with is Brahaman. 
So whatever doubts we have about Brahman should be solved 
by these four works. These works arc not to be taken as separate 
proofs. Each succeeding work should be regarded as supplementary of 
each preceding one* Any doubt arising about any point discussed in 
any preceding work should be removed by reference to the succeeding 
work: (srr?fart yjJF^m ^53r$ STWT ftw^i) For example if one, 
while reading the Slim ti passage arorfa'Ti^' ^r^$rrr ( "Mo is without 
hands and feet and yel H e runs and holds"), has a doubt whether 
human hands and feet mv denied bore to Brahman or it is a 
general denial; then that doubt should be solved by u passage of 
Gita vi#, ^ft?f; 'Tff&WT^OT, etc. (He has hands suid loci etc. 'every 
where). Similarly if douht arises from the passage of Gitu, it should 
be removed from refercneo 1<> tlio Sutras of Badarayau and any doubt 
iu that should bo cleared from rcioroneo to 



Tho ManuHiuriti mul othrr Smritls arc also authentic if they 
are not contradictory to the spirit of the Veda (%^n^rr 3$f*33$Fl *Rffi?i 
WT). But if it is akod, \vhui HhouM bo done if there in in homo 
portion consistency and in Homo contradiction x In that case our 
author says that it should be reacted f%"f $Rr>?: nK^rferri-T. } ^4f^i%^ 

Anything contrary to the meaning of the Veclan should bo 



Having mentioned the names of scriptures which he accepts 
a^ proofo of verbal cognition; Vallaibhacharya sayw that all these 
works arc unanimous iu character in the mattw of the knowledge 
of Brahman. Their principal meaning is God, the highest entity. 
That God is represented under various IHUUCB in theno works. In 
the Purvtt Kuuda of tho Vedas, lie is represented as * Sacrifice \ in 
the Utfcarkaiida an Brahman, iu the Smruti workB as Parmatman and 
ia Bhagvat as Bhagwaa or Kxi&haa ( v, 6, and v* 12). These different 
names do not imply different Gods* God is one but IB coznprehencdd 
differently* Work and knowledge are the powers of God. Ho reveak 

his power of worki throwgh aacrijSce which IB Q-od'i form* 
4 



18 INTBODTTCTION. 

power of knowledge is revealed through his form of Brahman 



: i) As the Purva Kanda 
of the Vedas reveals only sacrifice as part of God, it is partial 
revelation of the conception of God. Similarly the Uttarakand is 
partial, being confined only to the knowledge-aspect. But Bhagvata 
exhausts the full conception of God: the work-aspect as well as 
the knowledge-aspect. It is therefore complete exposition of God, 
In that work, God's manifold sports are described exhaustively, 
So to understand the real conception of God, it is necessary that 
we should consult the Bhagwata without which our knowledge of 
Brahaman will be only one-sided. The Vedas consider God analyti- 
cally but the Bhagwata considers it synthetically. It says that God 
is cap'able of assuming many forms. Everything that we s6e is God, 
Nothing exists outside God. So even sacrifice and knowledge aspects 
are not separate from God. They both exist in Him. Thus the 
conception of God is considered synthetically by the author of 
Bhagwata. So for thoroughness in the comprehension of God, 
we must betake to Bhagwata. It cannot be dispensed with ifc. 
No doubt Gita and Brahma Sutras give the knowledge of Brahman ; 
but they do not describe the bliss parts of God. For this reason 
Vallabhacharya adds Bhagvata to the list of the verbal proofs, Shan- 
karacharya accepts only the Vedas, Gita and Brahma Sutras, but 
Vallabhacharya is not satisfied, with these three only. So to make 

the list complete, he adds Bhagvat, 

* 

In these scriptures three different means for reaching God have 
been mentioned. In this section, Vallabhaeharya only gives a cursory 
glance of them. He reserves them for detailed discussion in the second 
section. The three means are work, knowledge and devotion. Ordi- 
narily they are supposed to be different means Vallabhacharya also 
regards them different, but he says that their ultimate goal, when 
considered in their real light is one and the same. Jaiminiya lays 
stress upon work only as the path to reach summum bonum, and 
Shankaracharya upon knowledge only. Ramanujacharya harmonises 
both these mto one conception of worship. The teachers of the 
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Devotional seel regard devotion as the only proper means. Thus 
divergent opinions prevail among the philosophers and thinkers 
regarding the adequate means of reaching God. Each school sticks to 
one particular means, which it considers to be the Lest of all the means. 
According to Vallabliacharya, each one of these means should be harmo- 
nised with others, for the thorough comprehension of God, Each one 
taken separately is not sufficient to enable a man to inarch onwards 
on the path of .spiritual progress. Moreover for the right under- 
standing of any thing, we must look at it from two points of view, 
exterenally and internally. The external view will reveal the object 
only superficially L o. only the outside of it as it appears to 
the external senses will bo known. This can be known when 
the object is viewed intrinsically. Our conceptions of work, 
knowledge and devotion should be viewed from both the sides. 
Meie internal view will not bo adequate to oivu us complete truth. 
To ?ay that only work is good, or knowledge is good does not give 
us the whole truth. The advocates of work or knowledge or devotion 
did not look at the problem internally, ileneo they have orrtxl 
in tlu'ir judgment in regarding the particular means which they 
advocated as par excellence. Vallabhaeharya examines the problem, 
internally, lu his examination, he finds that really speaking there 
IH no contradiction between these means. The contradiction that 
appears to us IK only apparent, not real, because we look at the 
problems, from one ancjlc of viwv i. e. from external view. But it we 
look at them from the other view, we shall understand their real 
nature and then the apparent contradiction will at once disappear* 
.So, in Valkhhaelmrya'B judgment these three different means can be 
synthesised into one. Kcally speaking if wo speak of our life in 
lorm of geometry, then it should be conceived as a triangular 
%ure~havlng three sides of work, knowledge and devotion. These 
sides umst meet each other at their ends where the sides 
ce&H8 to exist separately, They arc absorbed ia making a figure 
called a triangle. In other words work, knowledge and devotion 
are necessary to make life. These three concepts rfiouid be merged 
each into another, So that life is not this or that, but sweat 
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harmonious amalgamation of all these-which will form one means 
of reaching God. Although Vallabhacharya has soft corner in his 
heart for devotion, he does not disregard other two. In verses 
20-21-22, he explains the real meanings of work, knowledge and 
devotion. In fTRFTgF rf^F ffar ^it^t ft *RT ?T%? I He explains 
the real nature of knowledge. What is knowledge? Is it one 
derived from pondeiing upon the sentence cf^r<Rl% etc.' 2 No, such 
knowledge cannot reveal Brahman. It can simply give verbal know- 
ledge but cannot reveal God. God is the ultimate goal of each means, 
If knowledge is unable to take one near God, it is useless. It is not 
worth its salt. The end of knowledge will be secured, if the knower 
has become possessed of the knowledge of all i. e. God. He must 
through* knowledge realise the fact that in all objects there is only one 
thing. And that thing is God. The different objects that we see 
are His diverse forms. Behind these diverse forms, there lies 
the supreme entity of God. When one realises this fact i. e. sees 
unity in the midst of diversity, is said to have got real knowledge. 
So in short, knowledge has its value if it enables one to realise the 
unity. Otherwise it is useless. It must make the knower under- 
stand that God is omnipresent. It brings home to our mind that He 
is everywhere. Such knowledge is necessary for one's seeking God, 
Similarly work is not mere sacrifice and the rituals. His idea of work 
is explained in the line 'spfrfrgr ^f itor ^r <%rf mflqffif \* When the mind 
of the person becomes calm we must know that he has got the real 
sense of work. According to this view, the test of sr$frr lies in 
its being capable of making a man's mind pacific and calm under 
all circumstances. Things might go wrong with him. The world may 
behave iniinically towards him. All his hopes may fail and his plans 
may go amiss yet his mind remains cool and pleased. Its equipoise 
is never disturbed. Th*e various distractions and troubles of the 
world will simply pass over the surface of the mind, but will not 
affect it even in the least. When the mind is so cultivated, it is said 
to have acquired the real purpose of work* One who acquires 
such an attitude of mind sees the hand of God behind all the worldly 
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events. Ho "will regard the world as theatre in which God enacts 
various scones Himself assuming various forms iu order to play the 
roll of various characters. So the happiness or misery, joy or sorrow, 
profits or losses have no meaning at all. 

Those arc the external changes. This being the convinctioii 
of one devoted to the ideal of work, he never lets his mind ruffled. 
Tranquility and placidity is the test of the ideal of work, This Is 
the underlying moaning of work. Such an ideal has its place in life. 

V 

It is essential like knowledge. 

Similarly the * ideal of devotion in jc&sential. But it is not 
mmply 'love'* It connotes a great deal He explains it in the line 
^^\^i ^j ^ ^\ ^r^ : r^^^ t When Krishna is pleased, the ideal of 
ticxotum should he supposed to have reached completion. The test 
of knowledge is *?t?RT, ( knowledge,, of all) that of Work ^ff3T?Mc!F 
(placidity of mind) and that of devotion, -pwrawrr (graoo of the Lord), 
If the knowledge does not conduce to the state of knowing Grod 
in all things, it is of no ue. If the sacrifices etc. which we 
understand as work, do not free the miud from passions of greed etc* 
and make it placid, then they are not worth their snlt. The ultimate 
object of work Js to make a man resort to the service of God. 
( 3WHfvrw^$r a^qrsrnfrr WHWJ;). The devotion has its value only if 
ihiough it a mau becomes recepient of the grace of God. These are the 
throe ideals of life, though treated separately, bat really speaking 
they arc one. They are rather stages on the path to reach God. The 
stage of knowledge is the first one, that of work (services) is the second 
one, and that of devotion the third one. That is why Vallabhacharya 
mentions knowledge firwl in his ICarikas. His message is that 
a devotee nhoukl cultivate all these ideals to perfection in order 
to reach the fcJummun Bonuuu TIiKse three ideals iaist be merged 
one into another, to evolve out of that merging a new beautiful life 
of a devotee* Bo according to him, nothing among these ideals is 
antagonistic to each other. In other words the merging of life of 
a devotee Is the complete ideal of tho knowledge, work and devotion 
into each other- But theae ideals should be understood in thuir 
r*al .significance which aro conveyed in t; *?t?f% ^WSFWSK and 
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In the ataice of the fusion of these ideals, his life should ho under- 
stood as 'Imperfect' and our author brings home Lo our mind by 
pointing out the futility of these separate ideals, (%pn% ^ g^n^ 
ftsR: T. D. v. 21 ), In the srarer, he explained this point by 



saying that just as a man who wants to cross the river must throw 
his body into it otherwise he cannot cross it, so nlso, one must 
throw one's whole heart and soul into the realisation of those ideals 
otherwise the end for which the ideals are meant will not bo secured 



After having considered the ideals and their real nature, 
lie tells us how to realise these ideals. The realisation of the 
ideals depends upon the suitability of the surroundings but in 
modern times it is not possible. Environment is not congenial to 
men in all the cases, What 'then* under* these circumstances should 
be done ? To that he replies *that even under most unfavourable, 
circumstances there is no need of becoming dependent. If it is not 
possible to practise the means preached by the scripture**, ' men 
should at least be devoted to Lord Krishna, His devotion is quite 
sufficient. This view he expresses in verse 13. Even the Kali age 
which is regarded as not favourable, will be favourable. But whoa ! 
only if a man resorts to Krishna and dedicates himself to his service. 
So -there is no need to be pessimistic. All the scriptures teach 
this: Those who interpret the scriptures this a way, are said to have 
understood the meaning of the scriptures, others fail to understand 
them. If the interpreters of the scriptures tell anything contrary to 
this; they should not be listened to. 

But what is this highest entity called God or Brahman* 
The author answers the question first by giving the *rfm of God 
and then by m&w. By ^^ we mean, the concept of God' as 
expressed in the term of ^ L e . effect vk world. The auto 
aayfl^that ^ you put a question What is God?, then, I Hay that 
He the creator of the world and the souls. The author of the 
Brahman Sutras also pursue, this method of describing Brahman, 
ta second aphorism nw * i. fc God w ^ ' 
world originatea in which it exists and into which it finally absorbad# 
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So in the opinion of our author, the world and the souls are creations of 
Brahman, ifc is iho material cause as well as the efficient cause. In 
order to understand the relation subsisting between the cause 'Brahman' 
its effect *tho world' let us understand what is meant by a cause* 



The word 'cause* is defined in Tarka Sangraha as 

7 PT S wro^. A. cmse is that which preceding its effect Is 
invariably concouiHlanl with it and at the same time is not proved 
to bi nil imc^HCutittl *awl accidental circumstance i.e. three essentials 
nm^titul* 1 ^r notion of a rauso 1 Priority to offect 2 Invariability 
with it IJ ilrt non-accidcnt'ility. 

Tin* roquisitu priority excludes effect from being covered up 
hy a caiH*\ The invnruihiliiy excludes all tho accidental circumstances. 
In the production of a piqpo of cloth, an ass may by chance happen 
to brmjj tho threads out of whiHi doth i.s to 1>o made, 3io.ro although 
thu ass ixi*ts l>eiW' (he cloth , still if is not tho CHUHP owing to its want 
of IM/HIV* unaviuhly aKsuelatud with tho cloth. Wo cannot Ray that for 
the production of a cloth, iho asn i.s not'c^ary. All that is required 
irt threads, f lhry may bo carried hy tni ass or by any other means* 
Tin* priority of the ass bring acoiduntal, he iy not a cause. 

A**uin, thn cau^c may b** prior, and an unvariablo eoncommitant, 
vot it irf ^^ suHi**i*'nt to bo <*< mu.so, \vilhout Ix'uifj;' not nnesentia! 
and <'cid*ntal cirnnnslance. 'the thmid of colour clooB cxiafc before 
luid is Invariably counuetiid with a piece of cloth. For this reason 
it uv*v 5> (1 *'!**' cauM), JJu< it/ is not HO, Because the colour of tho 
threads oxhaurts itn enuRil power by cuntnbutni^ to tho production of 
the i-cilimr of the eluilu In other words, the* cause must be 



g thiN dtjfincti tho cause, the author of Tarka Sangraha 
tliat tliey arc thru: khufc of causes w^ft, sw^lft, ^rSm. TUo Veclan- 
tin* accept only th* fir^t and the Ltbt. ^^fff^^r is tho material 
e;*nss and tit*' kRM'TO 7 ! is an eilkneni cause. The first is defined 
as 



It is explained by tlw illustration of threads which constiiute 
tho material cauno of tho cloth (^^^1 K qr: ^RfMf ^ra% * f^) f 
the cloth i# in an intimate rulatlon with the threads. The 



24 INTEOOTOTIOK. 

relation between the material cause and its effect must be intimate 
(*F$Rr). Relation of threads with the loom is that of simple 
conjunction (^pfrr). It is intimate relation and not conjunctional 
relation that is required between a material cause and its effect, 
This intimate relation subsists between the two s^S-ffe objects i. e, 
objects out of which one continues united with the other so long 
as the other exists. This is in accordance with the views of the 
Naiyayikas. But Purushottarnji in his Prashthan Ratnakar defines 
material cause as 



The SffaR relation is nothing bu"t cTT^R^ ^FcR?5.. The yarn is 
the material cause of the cloth because it is yarn that becomes 
manifest in the form of cloth. Cloth is nothing but yarn in a trans- 
formed condition i. e. the essence of the effect is the same as cause, 
So when an effect comes out from a cau^e, it means that the cause 
possesses that effect in it, 

It is latent there, waiting for some external agency to bring 
it out. When ib is brought out, it retains its character of the original 
substance. An ornament is an effect and gold its material cause. 
It is material cause, because gold possesses the same substance 
which is in gold. If the substance were not the same, the ornament 
would not have been made. So long the ornamen^ remains, the 
substance of gold also remains. But when ornament is dissolved, 
the substance 'gold' is not dissolved. It remains the same in all 
its phases. So when any material retains its quality of Identity * 
between it and its effect, it is called a material cause. In other words 
that is the material cause which reveals its nature in the effect. 
This being the case, the material is always inherent in an effect. 
Without this cause, no effect is possible. The effect ' Ornament* 
is produced from * Gold *, because gold is inherent* The Stftw^ 
is the efficient cause. The goldsmith who makes ornaments is 
the efficient cause, For an effect, therefore, two things are necessary. 
One the substance, out of which the thing is to be created, and 
the maker, who creates it in accordance with his plan. The former 
we call a material cause, and the latter, an efficient cause. 
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Let us try to understand what do these two mean? Are 
they both identical or different? Shri Vallabhachary a holds that in 
the case of the world and the souls, Brahman is both a material 
cause and efficient cause, We shall discuss here some important 
theories relating to this question, 

The oasuality of the world is attributed to Nature in the 
Samkhya System, and to atoms in the Vaisheshika System. In his 
Anubhashya, Shri Vallabhacharya has proved the falsity of the 
Samkhyaa' claim in favour of Nature, on the strength of scriptural 
evidence* Some of the chief points emphasised there in refuting 
the ^isfiN'^ifli are as under* 



(1) ^TH^rte? ^prRJ3[ 2-2-1* Prakriti according to Bamkhyas 
is <sre. The attribute of w^ belongs only to %R Therefore 
can not be a cause of the cosmos. ( 
I ^WTO^^R^T STeJH H'id^ld^H II 3T. flT. 



(2) sj^tv 2-1 -2. If s^fcif is admitted as a cause, the sfH's activity 
or engagement into various affairs of life would not be possible. 
The activity needs impulse from something, endowed- with conscien- 
tiousness. But w& is destitute of such consciousness. So she can 
not be a cause. 



(3) ^%*p%?mrf<j 2-2-3. This is advanced against the argu- 
ment that nfi% IB possible In the case of srgsi%. Just as waters present 
wonderful spectacle in the foam, by producing diversity of colours ; 
in the same way srjg % will also manifest activity of its own accord, 
Bui tliis argument does not hold good, Even in the motion of waters, 
there is the hand of %cH at work* It is <%?R that imparts motion* 
fc>o the analogy cited does not support the causality of Prakriti* 

(4) ^ft^^qf^^n^?^ 2-2-4, This is directed against *a<r: 
m\^w?w<4 of srj^t If 33fi?f bo capable of evolving 1 herself, then there 
will be no end of an effect L e. cosmos* It will always continue. 
But wo learn that just as the effect (cosmos) has its origin, so it has 

1 This portion is taken from my took on "A PRIMER 03? 
BlXAfeJHYA". 
S 
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ultimate end also. A time will come when this continuity will be 
disturbed. So it is wrong to hold that siffr unaided by any other 
agency evolves cosmos out of herself. 



(5) 9R^fflWW^ ^rfi^fct II 2-2-5 The srr^rfh seems to argue 
that grass-blades and leaves etc. grazed by cattle, turn themselves 
into milk. This turning is not due to any external agency. It 
happens in the natural course, In the like manner, sr^Rf is also capable 
of self-manifestation. 

The Sutrakara challenges this argument by a meet counter- 
reply. " The turning into milk"; referred to above is not self-evident. 
It is caused by the action of %cR which appeared in "grazing". If this 
turning into milk does appear only in a particular part of the body 3 
why does it not appear in horns etc.? This proves that the position 
taken by the Samkhya is false. 



(6) 3?p1%S^*n^ 2-2-6, 

To establish causality of Prakrit! it should not be said that 
like a cow going to her calf naturally of her own accord, Prakriti 
reveals activity for the enjoyment of pq-. Even if such an argument 
were offered, its validity at once falls down, owing to the absence of 
in her. So mere $1^ can not be a cause of cosmos. 



Now he procceeds to refute the causality of Prakriti, acting 
under the influence of Purusha* 

( 1 ) Even this position is not tenable. Prakriti and Purusha 
both together cannot aid each other in the production of the universe. 
A blind man may help a lame man and a lame man in his turn 
a blind man. Or to take another illustration, a piece of iron gets 
attracted towards a magnet, and a magnet in its turn towards a 
piece of iron. But such a relation of mutual aiding does not 
subsist between Prakriti and Purusha. If it is held that Prakriti 
works acting under the influence of Purusha, then this statement 
is subject to a flaw of vstf^ of Prakriti. Prakrrti will cease to be 
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a Jrfrsre. Nor can It be supposed that this acting depends upon 
Prakriti, and consequently no force or impulse of creating or acting 
is derived by her from Purusha; because in that case, activity will 
continue forever and will never cease. This argument naturally 
presupposes the eternal relationship between Prakrit! and Purusha. 
But the Sanikhyas do not believo this. The relation between them is 
not eternal, The union of Prakrit! with Purusha is a cause of bondage* 
This bondage can be cut off, only when Purusha remains aloof from 
Prakriti. So it is fallacious to draw conclusion which is antagoni- 
stic to the Sauikhya theory, in order to establish causality of 
"Prakriti acting under the influence of Purusha. The sutra 
2-2-7 proves the falsity of the Samkhya theory, 



(2) ^rfjR^W^ II 2-2-8, Another flaw is pointed out in the 
above reasoning, IfcauBulity bo attributed to srjfit and g^, then one 
of them must bo considered chief and another suboidinale. Suppose 
some one hokis that $m i chief, then wo must know that he 
indirectly lends support to or rather embrace pflJfiK^*, This means 
frustration of his cherished theories. Nor can ho declare that 
Prakriti is chief and Punvsha is subordinate. Such 'an assumption 
conduces one to the state of want of emancipation* 



The sutra ^*rrs3ft'it ^ ^^ftqwra: 2-2-0 <ioc not permit 
one to draw such an inference so that it will not leave any doubt* 
for any of the flawn, pointed out above, $?fKf is dcBtitute of the 
capability of knowledge. We are not, therefore, entitled to draw 
any inference of an opposite kind, 

Thus, the Suiraknra rejects the Samkhyo theory whole-some, 
as not deserving uny amount of cousidt*ratit>n in the inattur of caus- 
ality, because on eX'ttishmtion, the theory in found defective and 
incompatible with the spirit of thu gfa. Not only this, but there is 
a conflict even amou;j the SaiuLhyaB theuiaelves, Souie coiauionly 
known as I^^IR^'H accept 23 bul^tancuB, enumerated ubo\v; wliilo 
others of the same group known as C^F/fi r ^^ adi ^ and mak the 
t of 2G subbtanccs, 
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Next, the theory of the causality of atoms supplies the Sutra* 
kara with a theme for consideration. The credit of 
What is an propounding this theory belongs to Kanad. It is not 

onl y P eculiar to him but is the distin g uishin S feature 
of his philosophy. These atoms take the place of 
Tanmatras in Samkhya philosophy. It is however not unknown in 
the Nyaya philosophy, yet it is not fully worked out there, as in 
the Vaisheshika works. In his analysis, he stops at one smallest 
point, beyond which he cannot carry on his analytical method. 
Without this admission, he is of opinion that a fault known as 
a regressus ad infmitum will result. "A mountain, he says, would 
not be larger than a mustard seed. These smallest and invisible 
particles are held by Kanad to be eternal in themselves, but non- 
eternal as aggregates. As aggregates again they may be organised, 
as organic and inorganic. Thus the human body is earth organised, 
the power of smelling is the earthly organ, stones are inorganic"* 
<f As to atoms, they are supposed to form first an aggregate of two, 
then an aggregate of three double atoms, then of four triple atoms 
and so on. White single atoms are indestructible, composite atoms 
are by their very nature liable to decomposition,, and in that sense 
to destruction. An atom, by itself invisible, is compared to the sixth 
part of a mote in a sunbeam'', 

This atomic theory, says the Sutrakara, fails to interpret 
correctly the doctrine of causality. The refutation of this theory 
is based upon the following arguments. 

(1) No combination of atoms is possible. Two distinct atoms 
that unite with each other have no space in them. This want of 
space prevents their combination. So the theory of gsispj, ^5p's 
etc. is ludicrous. This is expounded in ^^^i^r i rtero^5rv^ \ and 
rarwRf: \ 2-2-12 (^ SPTHPOTR; i 2-2-11 

\ ssfWRRii i ^^wrkswi^ i ST. SCT. 



( 2 ) If atoms are eternal, there will be no dissolution of the 
universe. ( Vide Sutra flrafar *r i VRrra: 2-2-14 ) and the BhSshyakara's 
comments on it qwfa TO^R/P? *r f^% *TRI?OT ^4 WPT, i w. *TT. ). 
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(3) We can not suppose that atoms possess form. If we 
believe that they possess form, then they would acquire ephemeral 
character. The Sutra wfeR^f f^^RR 2-2-15 is clear enough 
on this ( ^Tif^F'tRf^^ I qwwftft W^TSU&H^: srf^RWTOTSS^ ^ II *% *n- ) 

(4) This atomic theory is not accepted by all Vaidikas 
grr 11 2-2-17). 



Now we shall consider the Buddhistic theory. According to 
Buddhas, the combination of two things namely ^nsfEnjs and 
H is the cause of bondage of offa. 'Jwns^'ll means 
and ^F^R^I^ is the collection of five 



and WK^FST. The combination of all these is the 
cause of the bondage of sffa's in metempsychosis, The separation of 
all these by the annihilation of each one of them means emancipation, 
This is the conception of emancipation according to the Buddhistic 
school. Badarayan refuses to accept this theory of the dual com- 
bination of TW5J *Pjg and ^sreg^RT on the ground that if it is 
accepted then all substances as well as Jivas according to Baudhas 
being eph'emeral, it will not be possible for the Jivas to out off 
the bondage of metempsychosis. The reasoning is this. In the first 
moment, according to this theory, Jivas and ^i^'s will b 
produced. In the second moment, they will get united with each 
other. In the third moment, their union results into metempsychosis 
of the Jivas, But this is " opposed to the fundamental doctrine 
of the Bauddhas who declare the momentariness of all things 



on 



contains refutation of this .theory. The disputant offers an expla- 
nation for his theory, by stating that, even though all things 
by nature are momentary, and that their existence ceases in the 
next moment, yet the, things existing in a prior condition jare a 
cause to those that usher into existence in a subsequent condition. 
Thus the continuity is never broken. This being the case, there 
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will be no end of the metempsychosis. But the Sutrakara is too bold 
to make allowance even for such an explanation. He therefore in 

2-2-19, boldly declares against 



this attitude of his disputant. The ftfttr^ of these is accepted so far 
as ^r^rftr of things are concerned. In the case of flg^ra it does not 
permit any such admission; because want of stability of things 
prevents its afterconnection in a subsequent stage; and this makes 
the combination impossible. So the theory is nob free from the flaw 
to which Ifc is subjected above. The theory that the thing that is 
produced causes production of a subsequent thing, also does not hold 
good, because at the moment of its production, it is already destroyed, 
Moreover, if we accept) that things are born, continue and get dissolved 
simultaneously in one and the same moment, the contradiction involved 
in it, becomes apparent, The attack of this point is an occasion for 
2-2-20, 



The srifFffi lays down two fundamental srf^r's in connection with 
this, The first one is called ^rf^^r jrf^rr which is expressed in flf sji&r^. 
Another one is expressed in ^f^%?5^ f%?r%r ^mp%, IF in swft 
2-2-21 the Sutrakara says that if the connection 



of the thing is admitted in the next moment, with another thing 
then, the first srfcm will be violated. If it is not admitted then, 
it leads to the violation of the second. Thus the disputant is on 
the horns of a dilemma. He is placed in a very precarious position, 
So the assumption of his theory at once totters down, 

Having thus rendered sfte's position impotent as regard* tho 
production of things <in the succeeding moment, the Sutrakara goes 
on attacking their position' with respect to destruction of tilings \ 
This gives an occasion for the sutra 



2~2~22. This is principally directed against those Bauddhiste that 
style themselves as Vainashikas. They hold non-eternity of things. 
*MW Whr: is the intellectual destruction of things ; and ^tW4ff^ii: 
is the contrary of it. But these kinds of destruction, upheld by the 
Baudhas, are nob possible; because the continuity of things is not 
destroyed, The continuity persists even in succeeding momenta. 
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The first ErcN 1 is opposed to all reasons, because the things being 
momentary, cannot have any connection with their srrera " destroyer ". 
The second one also similarly falls to the ground, Thus the theory 
of ftftte "destruction*' cannot be supported. 



But the yflPwrfha believe that emancipation results from the 
extinction of nescience. The Sutrakara says that even this is not true. 
The ^ "gupwr'* ^tora; 2-2-23, exposes the hollowness of their argu- 
ments. If the destruction of nescience, with all its attendants is 
admitted as not resulting* from any motive then the utility of scriptural 
authority becomes questionable. If it be admitted to proceed from 
a deliberate motive, and a fair ground, it is not possible in view of 
the fact that in the system of the Baudhas, the object other than 
nescience as well as its effect is not accepted. ( 



ta: 1 a*. *rr. ) Commenting upon what has been said about 
by Baudhas in ii&4^i ^&^lft^^wn*^ 
the Sutrakara in the next sutra sn^lt" ^tfrtro; states that what 



applies to foftqr does mutatis mutandis also apply to srf^Rr. Akasha 
is also like other substances, % Moreover in a sentence like "3 iprrf 
TC, we have the after-recollection of the object. This 373^ sublates 
the 



is also answered as follows in the 
adhikaran. 



(1) 5fWff: TO5*^: 2-2-28. The %R^ considers ?m to be 
According to him, objects have got no external existence* 
But this non-existence of the objects cannot be accepted. Objects 
have, their external existence. No body can deny this, 
\ 3W*%: I ^WV^ % 3m: 1 ST. *fl. I 



(2) |qr^ if smfcpRl 11 2-2-29. Even if one denies non- 
existence of STW, its unreality cannot be gainsaid. If this attitude 
be taken by %R^r^, the Sutrakara opposes it here. Ifc is a wrong 
analogy to draw comparison between dx-eamy phenomena and external 
objects* Lapse of time does not* exhibit any difference iu the condition 
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of external objects like a jar etc. Their knowledge will be the same 
even after a lapse of time. In the dreamy phenomena, our experience 
is not of the same character. er&RKTft s^ww 'srw ^f^T y& \ ST. *?[. ). 

( 3 ) 3 *n%q^: II 2-2-30. As external objects have no exis- 
tence, in the system of %R3$", desires also have no existence. 
If however it is argued that desires are beginningless, tho statement 
becomes liable to a fault of 3F<*WTO. Without object, there can b 
no desires. 

(4) grte?ra 2-1-31. Desires can have no substratum, because 
fFt is momentary* 



Thus both ^fcrftw and f^RSf^ are firmly overcome by the 
Sutrakara. Their theory of BRWWR is totally rendered useless, 



The 3U8K is also refuted in four aphorisms. The followers 
of ware are indifferent to external objects. They explain every tiling 
in accordance with what is called smiffar. The seven *rf>'s ( modes ) 
are (l)rafe (2)*rafe ( 3 ) 
t: ( 6 ) ^frarfer ^TTO^^ ( 7 ) 



(1) ^f^r ^TWRra: 2-2-23. This tfH^rw doc not merit 
admission, since *n^ and smre both expressed in the words ^m and ^rfer 
cannot be combined into one. The thing cannot be and not bo at the 
s.ame time. Existence and non-existence cannot belong to a thing 
at the same time. Either it is or it is not. ( 2) T$ ^rRfTO^ j| 2"~*J-34, 
If one says that owing to its indifference to external state of objects, 
the above fault does not occur, the Sutrakara warns us that even 
if the above explanation were granted, the statement will not be 
entirely free from the fault pointed out above. In that ease also 
it will prove non-existence of everything. 

According to ?ngR. the size of soul is in proportion to tho body. 
If the body is big, the "soul is big, if it is small, the soul is small. 
This is hardly believable in view of the fact that, owing to inequality 
of all bodies, all the souls proportionately will be proportionteJy 
unequal. (PRT 
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(3) 3 ^ M^KW|R<1* ft*raft43T: || 2-2-35; Ib should not be said 
that souls expand and contract like the limbs of the body. If it were 
so, then, STRJTF roust be believed a fonft substance ( capable of under- 
going modifications ). 

(4) sFSira^'^N^Rvi^Kft^ m I 2-2-36. To avoid above faults, 
one should not hold permanency of ejjp or ircw. Because even this 
does not establish 0<<jR<H|wiw of body. This gives a final stroke 
to 



The conception of |^ figures prominently in the system of 
Patanjali, who added fat as an extra entity to the list of 25 entities, acc- 
epted by the Samkhyas. Kapil, however, does not advance any argu- 
ments to disprove the existence of God. What he says is this, that- 
and in this respect he does not differ much from Kant-there are no 
logical proofs to establish that existence, but neither does he offer any 
such proofs for denying it. This position is bettered by Patanjali 
in the Yoga philosophy. The question of the existence of a Deity 
has arrested the attention of Gautarn also; but only incidentally. 
"It comes in when a problem of the Buddhists is under discussion, 
namely, whether the world came out of nothing, and whether the 
manifestation of anything presupposes the destruction of its cause, 
This is illustrated by the fact that the seed has to perish before 
the flower can appear. But Gautam strongly denies this, and reminds 
the opponent that if the seed were really destroyed by being pounded 
or burnt, the flower would never appear. Nor could it be said that 
the flower, if it had not existed previously, destroyed the seed, 
while if it had, it would have owed its existence to the simple 
destruction of the seed. Therefore he continues, as nothing can be 
produced from nothing, nor from an annihilated something, like a seed, 
the world also cannot have sprung from nothingness, but requires 
the admission of an Ishvara, the Lord, as its real cause. And this 
admission of an Ishvara, even though in the capacity of a governor 
rather than of a maker of the world is confirmed by what was evidently 
considered by Gautama as a firmly established truth, namely that 
every act of man invariably produces its result, though not by itself, 
but under the superintendence of some one, that is of Ishvara, We 
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then meet with a new argument, different from that of the Mimansakas, 
namely that, if previous work ( Karma ) continued to produce effect 
of its own accord, independent of supreme Lord, then, how shall we 
account for the fact that some good or evil deeds of men at times 
remain barren without producing their fruits ? 



This doctrine of |^ is disapproved by the Sutrakara^ who 
offers the following arguments, 



( 1 ) ^wrerTO, 2-2-37. t'SR cannot bo acknowledged as a 
different from sffafy because in that case the fault of "unequality" 
and " cruelty " will be attributed to fyaR. As this ^ has the expe- 
ctancy of 3$ ? s, his independence becomes doubtful* 

(2) flR-^rcfr$r 2-2-38. sfte and sro being frg, the connection 
of unborn God with Jiva is not possible. 

(3) sfasHS^ 2-2-39. |^ cannot be imagined as a maker 
of the universe. Otherwise it will be inconsistent with the position 
assumed by the opponent. 

(4) wnr%a:5f ^nfic^r: If ^f be attributed to tyyt, Ihon the 

senses will also belong to him; and this means He is subject to 
the experience of happiness and misery. This supposition reduces 
to a position analogous to that of a 



These arguments prove the untenability of the |><K*R of 
Naiyayikas, 

Shankaracharya explains the creation of the world by his theory 
of Maya. Absolute Brahman has nothing to do with creation. 
It is the work of Maya. On account of Maya, tho creative activity 
is attributed to Brahaman i. e. Universe is the outcome of Maya, 
This doctrine is subject to the under-mentioned flaws ; 

(1) If we suppose Maya to be the cause, then we shall have 
to suppose two principles existing simultaneously^ a) Brahman and 
(b)Maya. This means dualism, which is opposed to the philosophy 
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( 2 ) It is said by the upholder of the Maya doctrine that just 
as a man has erroneous cognition of a serpent in a rope lying oa 
the ground, due to some optical defeofc ; in the same way, it is due 
to Maya that one does see Brahman as the Universe. In fact, just as 
the serpent does not exist, so also the universe does not exist. Here ife 
raust be said that the analogy is false. In the illustration of a rope 
and a serpent, both the objects have forms, whereas in the example 
of Brahman and the Universe only the universe has a form. Now 
how can a Universe that has a form, be seen in Brahman that is 
formless? This is against common experience. Even the appearance 
must be of an object that has a form and not of one that has no form. 
Again in the case of illusion, this law operates, that the illusion 
is possible only if that object which has been previously seen. In the 
rope, the illusion of the serpent is possible, because the person 
who has that illusion has seen the serpent previously, but nobody 
has seen the universe, prior to its illusion in Brahman, The doctrine 
of Maya therefore is not tenable, 

From all these theories, we learn that neither Prakriti nor 
atoms nor Maya becomes the material cause of Universe. Vallabha* 
charya considers Brahman as the material cause. According to him 
the universe is not an illusion or something wrongly conceived in 
Brahman. It is one that was latent in Brahman that has been 
brought out by Brahman for its pleasure. So the universe is not 
false. It is as real as Brahman. ^s hold it real but their 
view is that existence comes into being from non-existence ( zwfti ^ 
gffRft \ i. e. an egeet is an entity arising from non-entity). The 
Naiyayikas and Vaisheshikas maintain that it is a non-entity 
arising from entity (sdKFswS). The Mayavada holds that the whole 
series of effects are only as apparent changes in the cause. t^?r *dt 
frat: 3 *$$ sfRT ^5 Set I ). So the universe according to him is unreal. 
The Samkhya System has repudiated all these theories and esta- 
blished the theory of an effect being an entity arising from an entity 



But in that system the universe is supposed to emanate from 
non-entity. The following are the chief grounds on which the 
existence of an effect is proved in that system. 
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1 What is a non-entity ean never be made an entity i. e. 
that which has never existed can never be brought into existence. 
If oil were not contained in oil-seed, we could not have produced oil. 

2 Effect is always in one way or another, related to the cause, 
If the cause is real, its effect must be real. 

3 Prior to its revelation, an effect is always latent in the cause, 
The jar could not be made if it were not latent in clay. So if the 
universe were not in its cause, it could not have been manifested, 
Therefore the universe is real. 

Vallabhacharya accepts the reality of the universe. As Bra- 
hman is real, Its creation is also real It cannot be other than real 



In ssj^^OT, he says that the Sutrakara expresses his view 
on this knotty question on the strength of the passage of tho Shruti 
viz. gft "3TWWT feEKt *W%4 *jft%H %&%!' $f. (6-1-1 ). Some hold that 
the words srn?^ and T^PTC etc. prove the falsity or unreality of tho 
effect. This interpretation, according to Sutrakara, is a fat' fetched 
one and unwarranted by the wording of the g& This point is clearly 
hinted in the sutra dW-^W^TO^rf^f"- 2-1-14* The purport of 
the & is to establish the oneness of or non-difference between the 
cause and the effect and not the unreality of the effect as alleged 
by Mayavadin. The stress is laid upon SFFW between $F$ and wc^f and 
not upon tr^rrc^ of $$. The Bhashyakara commenting upon this sutra, 
makes the following observations upon the Mayavadins for holding 
the theory of the unreality of cosmos. 



\ 



3?. *rr. It will be realised from these comments 
that the theory of ft^R is here strongly denounced by the Bhashya- 
kara. Not only its hollowness is exposed in all its nakedims but his 
challenge is thrown point blank back on him. In the example of clay, 
referred to in the above fr, it is said that various names by which 
different objects created out of clay, are known are due to speech, 
i and forms are called Vikaras ( modifications ). In the ease of a 
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Jar, the thing that is clay is true at all times; bub the fact that ifc 
has received the appellation of a jar. is due to speech. In the 
same way, the differences or modifications such as Jagat, Jiva etc,, 
that appear to our eyes are due to speech. They do not exist 
in the thing with which they are associated. In fact Jagat and 
Jiva are the parts of Brahman. For the sake of worldly transaction 
they are given distinct names as Jagat and Jiva, This does nofe 
make any fundamental difference in their essential form. The 
difference that appears between them and Brahman is simply 
nominal, Nobody can say against this, that even when one 
gives the name of a jar to a certain lump of clay, he is conscious of 
the conviction of its unreality; because the cognition of a jar 
is possible only in its existence and not in its non-existence. Even 
at a time when one has this cognition, the jar is there, nobody can 
deny its existence. The cognition arises from existence. Hence, 
it is beyond all shades of doubt, that the 3RK**Pi gRf propounds 
oneness with $R*T (i. e. Brahman). Also the gj^r "tfes $tfvK*& sm&u 

l (sf. 6-2-0), shows the reality of cosmos. 



Next the two sutras *n% ^TS^: and sfcWlTO* 2-1-15 lend further 
support to this. 



further removes the misunderstanding arising 



from the word sr^ra. in sfflgj ^^ ^Tf^H The word a^ must not be 
construed so as to derive from it the sense of ^r^ of ^. The real 
sense that can be attached to it is that of 3T<^ittU<*. The %ffi does not 
mean "It was non-existent before ;> bub "It was unrnanifest ". 
This sense is derived by connecting it with, the remaining part of the 
sentence ff5l^R\<4^$W. This sentence unquivocably " declares that 
Brahman has manifested itself its own form in the universe. This is 
stated in ^3pre^r(*r& %r w^far ^w^ll 2-1-17. The point is made 
more explicit by citing an analogous case of TS (TSSR 2-1-19. So long 
re is folded, we can not possess definite knowledge about it; i. e. 
how long and broad it is. But if it be spread broadly we can 
know these details. In the same way, so long universe is latent 
in Brahman, we do not become conscious of its existence, but 
when it is revealed, we know it exactly what ib is, So here the 
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existence of the universe is regulated by certain miraculous powers 
of Brahman namely, powers of revelation and non-revelation. The 
universe before its existance was latent in Brahman; but when 
Brahman wills to evolve it out for its sport, It through the instru- 
mentality of its power known as 'revelation this', therefore, does 
not prove that it is not real. The word ST^ in ara^r ^Rfsr siRfK is used 
in the sense of ars^rfcT, unreveaied, It refers to the condition prior 
to the revelation of ^^ from sr^. It has nothing to do with the 
cognition of falsity of Jagat. 

If it be argued, that Brahman alone can not be a cause of 
the universe ; because there is an expectancy of other auxiliary causes ; 
as in the case of a jar, a potter stands in need of such auxiliary 
causes, as a wheel, a stick etc. Against this, the Sutrakara cites 
an analogous case of milk. He says that just as milk, while getting 
itself converted into the form of "curds" does so of its own accord, 
without an expectancy of any other means, in the same way, Brahman 
also while itself getting transformed into the form of Jagat, does not 
stand in need of any other help, (sq^/dfalMt %e%^fe \\ 2-1-24). 
In *fo[fi35ft st% 2-2-25 he expounds the same truth. In the world, 
we see that the gods and the yogis perform wonders by means of their 
own powers, without being helped by others. If this is the cao 
with Gods and Yogis, then what wonder is there if an extraordinarily 
wonderful power of creating everything out of Itself, unaided by 
others should be possessed by Brahman? (i$ 



Brahman is endowed with all the powers, Nothing is w&ntin 
insfir. The gfr "3: gff. sfsrfxfi: gfo$ ^twr: (3? 8-14-2) declares m 
to be everything. The sutra *riftar *r ^FTR; 2-1-30 is expressly 
clear on the *f stffo of m. Nor should it be said that as Brahman 
is destitute of senses, no ^ must belong to it; because this point 
is already solved in 2-1-27, The Sutrakara bases all his evidence 
upon the authority furnished from jfift. He refuses to believe in 
evidence other than that of gft. The ^ declare repeatedly that VR 
is^t. On the strength of the scriptural evidence we must 
the reality of the world, 
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On the strength of the authority of the Vedic passages^ 
and the Brharaa Sutras, Valiabhacharya believes the world to be 
the *R of God. This is summarised in v. 27 in the line srot 



The world is the creation of Brahman. So Brahman is 
an efficient cause. This is explained clearly in his gloss ^4 m$t *r 
lift 1 



Not only that it is the work of Brahman, but 
it partakes of the nature of Brahman. This is so; because Brahman 
has manifested itself in the form of the world, In other words 
the world is the visible form of Invisible Brahman. It is a 
material cause also. To suggest this, the word ( a*?: ) is used 
in the verse. If the nature of the world (i. e. effect-) is not 
the same as that of Brahman (i. e. cause) then the existent might 
emanate from the non-existent (SRTSTT $mi *mraRU). The question 
here arises, granted that the world is the work of Brahman how can 
such a world i. e. a finite and limited be created from one who 
is Beginningless and infinite. The answer is furnished by the 
word*rmr in the verse. It is through the instrumentality of Maya, 
that this world has been brought out by Brahman. But what is 
this Maya? Is it jugglery? If it is so, then, the world being the 
creation of Maya, will be unreal Shankaracharya understands the 
word Maya in the sense of jugglery, but Valiabhacharya says that 
it is wrong to characterise Maya as jugglery. Maya is nothing but 
one of the powers of Brahman and it is subject to the will of Brahman. 
Whenever Brahman wills to create the world out of itself for its 
sport?, It manifests the world by means of Maya i. e. Power ( *[RT $ 

\ }. So, whenever our author uses the word 



Maya, it should be understood in the sense of power of Brahman, 
which is capable of assuming any form according to Brahman's volition. 
The purpose of Brahman's creation is for sport ( pleasure ) ( wr$^r )* 



In the second place, in the second line of the same verse, our 
author differentiates SIT^ ' world' from ^ETR 'metempsychosis'. These two 
are often identified with each other by some thinksrs but it is wrong. 
There is a difference between SPT^ and ^fK. The former is the work of 
Brahman, created by its power ( Maya ). The $$R is the work of the 
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human soul owing its existence to nescience. Due to nescience 
the soul forgets her real nature and also relation with Brahman, 
and consequently imagines herself as the doer. Whenever a man 
does anything, he feels in his mind that it is done by him 
independently of any one. Thus he attaches much importance 
to himself, forgetting the Divine Power who is above him. Whenever 
he gets or acquires, anything he thinks it is due to his efforts and skill 
This is because he is under the influence of nescience. This nescionnce 
is also Brahman's power. In fact, Brahman is the doer of everything, 
but as stated above, the man is so overpowered by nescience, 
that he wants to take credit upon himself for everything which 
is done by him, which in fact is due to the divine will. So W^l is due 
to Maya and ^ is to nescience, Our author elucidates the diilcrcnce 
between the two in the following words : 



5RW 



So from this, we learn that ? it is ^R which is unreal and not 
snraL as said above is the work of Brahman, who creates it fur its 
pleasure. Without diversity, pleasure is not possible. So the various 
objects and souls are created. Again the souls are subjected to 
the influence of nescience, so that they experience the condition of 
metempsychosis. When they realise their real form and relation 
to Brahman, by means of knowledge, nescience is removed and 
metempsychosis is destroyed. Thus WR has grftft! origination ami 
$3 destruction; whereas ^r^. has only srri^rk manifestation and &<PW 
disappearance. 3src has its end, but STOR^ has no end. The withdraw- 
ing of ^q^ in Brahman is called an end but really speaking it is no 
end. It is a misnomer of the word to call it *End>, It in ako 
one way of Brahman to indulge in sport. Just as it creates the world 
for its sport, so also It withdraws it into Itself for Its sport, The 
first is the external sport, i. e. sport into Its visible form, * world'* 
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The second is internal form i/e. in Its invisible form 
c^r sr^f^r ^fera; f^sp^ W% i ). Our author thus attempts to give 
us an idea of Brahman, by a method known as wzfaspr. But the 
cfl^srTr does not enable a man to have any clear idea about 
the real nature of Brahman . because it is only an indirect way of 
describing it. So he makes an attempt to describe ^K by ^HSTT I also 
Verse 25-26, describes Brahman's original form. There it is said, 
Brahman is all-pervading like the sky. It is enveloped by Its Maya 
(power). It is wsfi because it has limbs such as hands, feet, eyes, 
and mouths in all directions. It stands pervading everything. It has 
infinite forms. Though It assumes infinite forms, Itself is indivisible. 
Brahman is possessed of three qualities ^, ftra^ (consciousness), 
and sn^F? (Bliss), From the 3^ part emerges the world, from fr^ the 
human souls and from STFT^ the Atttaryamin. In the world, % and 
STT^T^ are not revealed ; and in the human souls, sff^ is not revealed. 
In the Antaryamin form, although SIH^ is revealed, it is only in 
a limited measure. In fact, Brahman reveals Itself under the forms 
viz. the world, the human souls, and the inner souls ( 
- l ). 



In verses 31 to 33, the effects of two powers viz, knowledge 
and nescience are mentioned. In the first place it should be clearly 
understood that they are the powers of God (^: ^) created 
by his own power only (*!H^ frftft%). Under the influence of 
nescience the souls suffer humiliation, misery and state of bondage. 
Under the influence of the knowledge power, they get freedom from 
all kinds of worldly ills and realise the oneness of God. la the state 
of devotion, neither knowledge aor nescience can exercise their 
influence upon the soulss Then they become functionless. 

\ ^srr i^pir T w^ 1 1 gt ^^Nftw *RRT:, 



3T i). In that condition, they experience the bliss of 
which is higher than freedom. 

Nescience has five constituents, each one of which is called 
s^srra i They are 3c?P^w, 5fePiP*rRT, 5n*ir*TRr, i^: WTWTRT, & ^IW?R. ^w$ 

means super-imposition. When one -thing is imposed on another, it is 
7 
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called super-imposition. Nescience creates such illusion on the soul, 
that the soul, who in fact is a part and parcel of Brahman, forgets 
her own real form and identifies herself with the body, the senses, 
breath, and the inner organ and forgets away her entire nature. 
Under the influence of %wmr, the soul thinks that she is body. 
This is one kind of ignorance. Due to this, the man will say, ' I 
am fat or I am thin'. Eeally speaking fatness or thinness pertains 
to the body but the soul thinks that it belongs to her. Similarly 
when one says 'I am blind or I am deaf, the quality of 
blindness or deafness that pertains to senses is attributed to the soul. 
The ultimate result of nescience is to make the soul completely 
forget herself. These Adhyasas are the chains forged by nescience 
to keep the soul imprisoned in the worldly state. So long these 
chains are not broken, freedon cannot be secured by the soul. 
The chains are to be broken by knowledge. This is said in the line 
I**! ifinmft 3 *F^ itaft I' Knowledge will not only destroy 
the nescience and show the path of freedom but it will also break 
the shell of the adhyasas. 

Knowledge also has five constituents, namely renunciation, 
knowledge, discipline, panance and devotion. Eenunciation means 
*WW aversion to worldly pleasures. Knowledge is explained as 
ft3nftWK3Wltf* iftHR i, i. e. abandonment of things, accompanied by 
domination of the permanent from the non-permanent. Discipline 
is wssiwi and ro i 



is wssiwi and ro is fenvtftili*** i. e . meditating upon God or 
it a TOtrMr, i. e. the state of concentration. Devotion is love 
Each one of these marks a stage in the advance on the path of progress. 
In the first stage of knowledge, the man learns futility of the worldly 
pleasures, and so grows averse to them. Then he does knows what 
worth having and what is not worth having. Only those things 
which are of permanent value are worth having to him. He wfl 
therefore set his mind upon such things only i. e. he will prefer 
spmtual Me to the life of the worldly pleasure, This way h 
endeavours to control the mind, When the mind is perfectly controlled 
hewH concentrate his mind upon the Lord. After that in the last 
stage hsloves Go.. The stag, of love i, the * pha se 
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Then the knowledge is complete. Such knowledge will remove 
nescience and make the soul free from metempsychosis, ( l^ 

fiftpf 



It is said that as the world has emanated from Brahman 
so the souls have emanated from Brahman, The human soul is 
mfimtesimally small ( 3irwrf5r: ). Like perfume it pervades the whole 

Ordinarily it is atomic but when it acquires 



likeness of Brahman, it becomes all pervading 

?p!% \ ). The main characteristics of the soul are discussed fully in 

the Brahma Sutras. We give below what Vallabhacharya says 

there about the nature and size of the soul and its relation to 

Brahman. 



On the strength of the following grounds the sqmssr of the soul 
is rejected and srsp is established. 



(1) ?tatT3 2-3-18. Jiva has got knowledge as its attribute, 
This is confirmed by a gft passage viz. f^rrwi: etc. 



(2) ^c*iPd^Hi'JlHin 2-3-19. The s^srfer, wft and Bipift are 
heard of Jivas. If we accept the ^nr^fr of Jiva, it will conflict with the 
$ft passage. It, therefore, repudiates its jw*dr and establishes its 

(3) ^wr^NRw* ^ II 2-3-11. In the g& &$ ftg q 

^tfiw sraft'Rl 1 ,, (f . 4-3-9 ) the word ^r indicates atomic measure of Jiva 
*The sporting, here referred to, can not be that of s^m in a dream 
or of *rfl<ufiM|ui sffa. Further testimonies are furnished in 3 



3fH: i^T: (%, 5-8 ) STfUJWt^ mftft : ( %. 5-6 ). 

(4) ^rd^r^^R^ 2-1-23. Just as sandle paste applied to one 
part of the body spreads its effect throughout the whole body, 
in the same way, Jiva residing in one part, spreads its influence 
throughout the whole body. So there is no contradiction between 
of Jiva and ^iQ^lw* of its 



( 5 ) ^i^l^Nif^ %HT^nmRtft ft II 2-3-24. Jiva has got 
particular place assigned to it where it does generally reside. 
place is the heart, So it should not be said that in tlw case Of 
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sandle paste, what is said above istni' 1 , hrc-wo it !n- a 
plaice, but in the case of Jiva, if, <i<',i iii 

falfr : t '"-if. ''IT. ). 



i" 



(6) ipr&ltftev^ 2-3-25. Aiiot hfi" (xainpl' 1 H pvrn In iv In prove 
f affa and ^WT of its inj. Tin; iWrn >.f ,!iv;t i- n dnul,t 
atomic. Only its ^Rrs*! is c^rra. This c.'m ! r\ji!;unr.| by nn 
example of ?if9r. A precious stono calii'd iif-T in a Mn.-tll nn--, l-utall 
know how far its lustre docs .shine! 



(7) ^f^%*Fwi, 2-3-26. From tins ;t)\n\-r> /ir;.fuiiHiii \vo J,. ttrn 
that the quality cannot resido in n jil-it-c; rnv;iy from it j.n.^,-,ssor 
(3*). The point that, the Hnintkara tnu-rh*-. II.T.- i.-< % nij.lifi^l 
by another apt illustration of "smdl". Tin' sjn.-ll of tl-tw-n such 
as champaka etc. pervades a place uihcr than fh.-ir ..\VM. Similarly 
the quality of <3?R that belongs to Jiva nlKo IMI-VHIIPH nil i.yr 
the body. It is nob restricted only to n small {.Innt <-hl!,,l "h.-iirt" 
where Jiva resides. This is corroborated by w i^m irwwi wnjr rfft 
(IT. 21), " 



. The pervasion of %PI over tho whole I,,xly 
is shown in grrste^ SIN^V-^: etc. 2-3-27, 



(9) ssrs^ti^ 2-3-28. That^FTiu v pt. w r.vid.-nf from its 
separate mention in *w *itt mm (4 3-6 ). Theso ar^uiuCHts prova 
the statement that Jiva ia atomic, and that its quality ( %;, ) j, O f 
the nature of pervading. 

The objector again challenges tho argument, of Jiva'n 3^ 

on the ground of g^fir. In this, tl it , i,l,.,itity bet- 

. er Ween human soul a d Brahman is estahlisl,,] by 

emphasised. resorting to what is called *nWF%mr. Tho ohji-etort 

' point is that, if the identity of Jiva with * h'^-umcs 

olmo from this, how can Jiva be regarded atomic? Thix ol tj ,ctin 

is removed by the Sutrakara in ^^^ Bf ^ Rrs J ,, 

The identity expressed in .^ re l atcs to 



M 
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meant by. w&fo. Jt is the quintessence of their gofs that is 
mentioned. here.__ The sutra TOTOraifoOTr * ^ropfe^ 2-3-30 says 
the same thing. It. is .true that Jiva itself has got.no *pfe in. the 
state of worldly .existence. -But this does not mean that it is 
bereft of it altogether. The. quality of wfe is there, but it is not 
manifest As g^r of a man, which is latent in his childhood 
becomes patent in his manhood, so does this 3?R^r which is latent 
in Jiva, becomes patent in its advanced condition when it once 
more becomes part and parcel of Brahman. This point is ex- 
pressed in jfraifi&RTOr sratePwRMtoKt 2-3-31. If, however, it is argued 
that even in the condition of mundane existence, Jiva has got 
this 3?Ffc, then, we must admit that this sn% does always exist. 
In that case, nobody can deny its existence. The admission of such 
an argument will conduce us to draw further conclusion that 
if it is so, then there will be no metempsychosis at all. In the 
absence of metempsychosis, "there 'will be no state of emancipation. 
So it must be admitted that sfa does not possess arra**. It is the 
chief attribute of'Wfr. In other words sjfa is ^ minus 



Next the question of Jiva's $? is considered. We have seen 
above that according to Samkhyas, activity belongs 
only to Prakriti ; but this theory of the Samkhyas 
is refuted by the Sutrakara in the first pada of 2nd 

chapter. Here he declares that the quality of activity is to b? 

associated with Jiva. For this, he offers the following reasons. 



"( 1 ) 3*ft sn^pfaWd, Jiva is 3*tf because this is ihe sense of the 
soriptares' that' speak about ssftfrgta etc. TO has no need to perform 
sacrifices, the Jada by nature cannot perform them. This being 
the ease all the ceremonies of various ' rites," described in scriptures 
will be useless. So we must infer "that they are meant to be performed 
by the afa only." This means "that 3?$sr belongs "to sffa. (s 

5r4 wftfr ^qfftr Ptftiflfr 'TO^Wkra; i ^swawrra: i 
\ 3?. VTT.). " ' ....... , 



( 2 ) wXiCl^ii^ II 2-3-34. Since ftfn: of Jiva is preached in a 
$ft like ^RT^wqt ^33$, we. infer the ^fa of afa, ...... . 
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(3) <Awii PfaRT ?r ^R&iRjfo; ti 2-3-36. The passage of 
2-5. "ftwf w ^3% sFrtftr y^fr ^ corroborates the theory of 
of Jiva. Here by ftfH we should understand fi^Rrent sffa. The 
performance of sacrifices is attributed to Jiva here. If, however, the 
above gfr be understood as conveying the meaning of the Sankhya, 
then the words of the gfr must be %i^f qf cTft and not frfiR 
fr?R is identified with m and it is an attribute of the 
It is the soul that is capable of performing ^ and not the 
insentient 



(4) In *riT =5 aatoroT 2-3-40 it is stated that just as 
belong to sfcr; so does ^cW belong to him. Among 



we have some who simply do the work, and some who 
simply enjoy its fruit : In these instances, we see that $?r and 
ifrfs do not belong to one individual. But the Sutrakara gives an 
illustration of a carpenter and states that sfor is both ^ and *tar. 
A. carpenter himself makes a chariot and enjoys a ride in it. 
Thus he is both ^ and *?tar. Similarly ^ and %gr of Jive must 
not be questioned. 



The question here arises, whether $n is the innate quality 
<of Jiva or is transferred to Jiva fromsnn? This is answered in the 
next adhikaran. The sutra <Kra a^ffc 2-3-41. announces in clear and 
emphatic terms that $n is the attribute of nn. It is transferred to 
Jiva from TO. Jiva being a part and parcel of TO, like other qualities 
such as tfcrf etc., this also comes to it from TO. The gft also says 
the same thing. Of. rmft m*& zwrgwxft (^. 3-9 ). If this be made 
an object of attack, by declaring that, should the theory of the $? of 
m be accepted, then TO will be open to a charge of unequality and 
cruelty. But the Sutrakara says, we need not fear such a thing. He 
18 Strg enugh to render this attack ^effectual. In 



:, he informs us that in granting fruit, TO expects 
the agency of Jiva's *#. If a Jiva performs good deeds, TO grants him 
good fruits. If he does bad deeds, the Jiva gets bad fruits. So TO is 
not subject to the charge of %Rj and 



The relation between Jiva and Brahman is explained as under. 
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( 1 ) Jiva is a portion of snp. This is supported by $rf ifrwRt 

It should not be 



Relation bet- doubted that as TO is fr^L Jiva cannot be its part, 
ween Jiva _ r 

and Brahman. Brahman s form is not like worldly forms. The 

g^rs do not assert that ^ is formless. On the con- 
trary they say that snu has a form which differs from those of ordinary 
beings, whose forms are composed of bones, blood, skin etc. TO'S 
form consists of 3?H*r. And as arnfe, it is %&K. This is the meaning 
of i^^ran: and *rrar sjfr's. So no contradiction appears in saying that 
5ffa is a part of m. This may again be disputed on the supposition 
that, if it be so believed in, then there will be no difference between 
Jiva and Brahman. This is also answered by the fact that, even 
though Jiva is a part of TO, in Jiva's state of metempsychosis, he 
differs from Brahman because Jiva in its latter condition, after its 
separation from Brahman, does not possess 3Tnfc, as patent as in the 
case of TO. This SRR of sffa is emphasised by the Sutrakara in 2-3-43. 

Another objection to the sftra of Jiva is that, if Jiva is a 
parb of Brahman, then, the misery and unhappiness of Jiva will 
make TO also miserable and unhappy. It is the common experience 
of all persons that if a part is affected, then, the whole of which id 
forms a part is also affected. If a foot receives injury, will not the 
body suffer? The Sutrakara allows the legality of this objection, but 
to strengthen his position, he cites a case of SRPRT light. We 
know that heat of a lamp causes burning sensation in others, 
but itself is immune from this effect. In the same way, TO is freo 
from the experience of misery and unhappiness. Just as any % in 
TO does not affect it, in the same way the ^ of Jiva, which is 
a portion of TO does not affect TO. This point is cleared in TOraifefo 
B. S. 2-3-25. 

The upholders of the Maya doctrine regard the soul as 
phenomenal appearance (ajpmrt) or reflection of Brahman. But that is 
not Vallabhacharya's view. According to him, it is a part of Brahman. 
In the Avaran Bhanga commentary, 6 views among the holders 
of the reflection theory are indicated and refuted (vide pages 102 
and 103 > These six yie\ys may be indicated briefly as under : 
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(1) Prakrit! has two aspects: 1 Maya and 2 Avidya. The 
reflection of =t^ in Maya is called Ishwar and that in Avidya 
(- nescience ) is called Jiva ( human soul ). 

( 2 ) Prakriti is BrgoTTCT^T ( Its form Maya is ^5P*FT and Avidya 
is ^sraroswRr i The reflection of %R in Maya is Ishwar and that in 
Avidya is called Jiva. 

( 3 ) Prakriti is possessed of two powers one is called fr|wft>; 



the power of projecting and the other 3Tpnc*roi% the power of obscuring, 
The first is called Maya and the reflection of sru into it is called 
Ishwar. The second is called Avidya and the reflection of =ltRT into 
it is called Jiva. 



(4) The reflection of %?3r in Avidya is called Ishwar arid 
that in Antahkaran (inner organ) is called Jiva. 

(5) The reflection of %PI in Maya is Ishwar and that in 
Antahkaran is Jiva. 

(6 ) The reflection of %*r in Avidya is called 



All these theories have been refuted by Purushottamji. 
Shri Vallabhacharya repudiates all these theories by only one sentence 

\ A veiled object cannot have reflection, 



Brahman, according to the assumption of the Mayavadin is veiled 
by Maya. So He cannot have reflection. Moreover, the object 
which is to be reflected, requires some space in which it should 
be reflected although the place where the object is located, cannot 
give reflection (^ ^ <$% q ^ ^ sift^^ ). m is everywhere. 
There is no place without s^j. When there is no empty space 
without^ there can be no reflection of ^n. If againsb this, it is 
said that the sky stands above us pervading all things and yet 
ifc is reflected in waters. The sky is not located in one place, 
To this, the author replies, the reflection of the sky is '.possible, 
because the waters are not in the 'sky. Really speaking even 
here it is not the reflection of the sky, which has got a definite 

Brahman, according to 



Mayavada, is formless. And it is the law of reflection that .only an 
object which has got shape or form should -be reflected. 
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So Brahman cannot throw reflection into Maya. Again, 
according to the Shruti passage ^yfH, Brahman and Jiva are like 
two birds .perched upon one bough, i. e. they have_ one place. 
No object can cast its reflection in the very, place in ' which 
it is located. So Jiva cannot be Brahman's reflection. Again 
reflection is perceptible to the eyes, -but Brahman, whose reflection 
is supposed to be Jiva, is not perceptible to the eyes. It is arepr 
and not ^ajsrk. Moreover, " reflection can only reveal the form 
of the object and not its action. But in the Shruti gj74, it 
is said Jiva who is supposed to-be a bird, is eating the fruit 
of the tree on ^ which it is seated. The other bird . namely, 
Brahman does not eat the fruit. Now, if Jiva is the reflection of 
Brahman, then the Jiva's action of eating should not have been 
described here.^ Nothing, that is in- ftwf (heresy) should have 
appeared in siftfr* (i. e. affo). So, since the ftp* (**) and-5rfrfirRr 
(3fa) are not located in one place and since the Pfcrr action of eating 
which appears in the sfrfirr (sffa) is not found in frKT (snp), Jiva 
cannot be a Reflection of Brahman. He summarises his objection 
to it in tne following words :- S f *^ <mrir 



fiNrer * ^ ** ft*** , 



PIT ^ OTT **m & vbfrnmt sjj^r I The reflection theory is 
opposed to the Vedas. It is also opposed to Smriti. Iu the Gita the 
JiTa is said to be 'a part of God. Ofaffi ^^ afhPEr: ' ^B ) 
Other grounds of rejecting the reflection theory are stated as under :' 

(1) If Jiva is the reflecting mirror of Brahman, then sinca 
m the state of emancipation, Jiva retains that character of bein* 
^reflection, he will never get back his original condition of identity 
with Brahman. ' ' ' 



- (2) Again, if the reflection of $&, in Avidya is Jiva, then when 
Avidya is destroyed by Vidya-knowledge, the form of the J ^i so 
will be destroyed. ' { It is the experience of all men 4hat when the mirror 
is destroyed, the reflection: in it also- is - destroyed ). -(Here Avidva 
is in place of a mirror). This means Mukti is nothing but Atamhani 
(destruction^ the soul). Suoh Mukti will not deserve to be an end 
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to be desired by men, ( 



(3) The argument that reflection falls in Antahkarana or 
Avidya, proves falsity of this theory because both these being 
impure, no reflection can be produced. The object can be reflected 
in a mirror which is clear. If it is unclean, then it cannot give 
reflection. Here Avidya is unclean. Also Antahkarana (the inner 
organ ) is unclean. So reflection is not possible. 

Having rendered the reflection theory null and void, our 
author proves that 3% is the material cause of the world and 
the souls. 

So on such grounds the reflection theory is discarded by our 
author. The world and the souls have emanated from Brahman. 
Therefore Brahman is the cause and the world and the souls are 
Its effects. To say that Brahman is a material cause does not give 
us adequate idea about the very form of Brahman. So our author 
gives oreroqm of Brahman, in verses 65, 66 and 67. There, ib is 
said that SHU'S form consists of existence, consciousness and bliss. 39 
is omnipresent, omnipotent, omniscient, changeless, destitute of merits, 
devoid of any kind of distinctions etc. 

Branches, leaves, flowers and fruits are the various distinctions 
appearing in a tree. They are ??nra%r:. Although they exist in one 
and the same tree, still, the branches are different from leaves etc. 
but such distinctions do not exist in Brahman. Similarly there are no 
distinctions of the class (ssrreto^). One tree is different from 
another tree, although belonging to the same species. But in 
Brahman, there are no such distinctions, because Brahman is one in 
all the souls. It is also devoid of the teffa^s. A mango tree is 
a tree and a nimb tree is also a tree, but both these trees do not 
belong to the same class. The material objects i. e. 37 7^*3 are 
different from souls (fc^) But both these are the forms of Brahman, 
In fact no differences exist in Brahman. So Brahman is 



further, it is said that it is a substratum of all, and different 
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from all wordly objects, It IB the master of Prakriti and spirit ( $^ ) etc, 



Brahman, according to Vallabhacharya, is not fr*^ and 
Shankaracharya considers fJfjJar ?r?r as the higher entity and 
as lower entity. Thus he differentiates between two kinds of Brahman. 
fl?FT TO in his system is meant for worship only till the state of 
knowledge is reached. After the state of knowledge gr?J<T TO is no longer 
needed. Vallabhacharya has only one conception of TO. His TO is 
both 1%^i and ^35. It is ftgor because it is devoid of worldly 
qualities and it is ^jqr because it is possessed of divine qualities. 
Similarly TO is FKi*K and SPBR. Its form is made of Bliss. It has the 
limbs like hands, feet etc. but they are all Bliss. This apparent 
contradiction between two kinds of Brahman is removed by 
Vallabhacharya in his commentary called Anubhashya on Brahma 
Sutras. Here we shall give its gist, 

"The fourth 1 adhikaran considers the form of Brahman. 
Primafacie, an attempt is made to reconcile the conflicting statements 
on the subject of the form of Brahman and pronounce uncontroverial 
judgment upon them, revealing the true nature of Brahman. In sr 
?*?R3tft <?r?ifoprf5ff 3$?T f| it is said that, as Brahman is the cause of 
everything, twofold nature of Brahman is not possible. Everywhere 
only one Brahman is described. Nor should it be said that 
and 5PT^ri|rr ?r^ are two distinct ones ( 



i ST. *n. ), 333. 4-1-1 lays 
down the prohibition of difference. The followers of certain Shakhas 
are however of opinion that these conflicting statements point out 
that outwardly we perceive difference but really speaking such a 
difference does not exist. 

Illustration of "Sun's light" serves very good analogy for 
a right explanation of the nature of Brahman. Just as Sun's light 
is both the object of cognition and of non-cognition, so is 
Brahman. Brahman reveals its nature unto us by means of Its 

i This is reproduced from my *A Primer oi 
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grace and nat otherwise. Should any one argue on J the strength 
of 



tp" {*r, 4-S-18-) that, according to this, Brahman's form is 
"Embued with knowledge *' and therefore the attributes of Jack 
and Jiva are not found in Brahman ; and consequently the statement 
regarding Brahman's being possessed of the -attributes of srra (srsr) is 
subsidiary only. This argument is answered in the next adhikarana 
The attributes such as ^wa etc. are nob due to "Upadhi". 
Brahman being a substratum of all contrary qualities, It dods not need 
anything. The question then here arises, how to explain the contrast 
between- -firaro or fti^fa gft's and m*& or sn^to gfifs ? The Sutrakara 
attempts the solution - of this puzzle- in sffifkrPW ^ sM^ vffit %3ffi ^ y$: 
(3-2-22). Here he says that the object of the ft$%sr* sjfct's is the 
negation -of worldly qualities. The object of the Ft&%r gf%'s is not to 
canvey to us the entire negation of any form or qualities in the case 
of Brahman, Their implication is that Brahman has no worldly 
form or qualites. -This- does not mean Brahman has no form. It 
lias got a form ; but it is divine and transcendental. The jfr passages 
have to be understood in this sense only, 

I 



. ). 

In the next adhikaran the same point is further stressed. As 
Brahman is capable of being seen, one cannot hold that it is f^raw;, 
Rt and ssfr passages declare that Brahman's form is seen by Its 
votaries "^^vrf^^Rt^t (I. 1-2) *ret<? s% ^T ^: i (g. 3-2-3) 

fi^^ 1 firg 55* ^ g^ ( 5|^| ^ q^q I (^. ft t | 11-54) 
(g. 8-i-8) 



(^r. ft. i 11-14) In all these passages, it is said that if Brahman 
is pleased with the votary, It reveals Its form to him. This goes 
to prove _ that 3$ possesses form. The Sutra 



(3-2-2) sums the controversy re, the two kinds of Brahman, 
by an apt^ illustration of a serpent; It informs us that because 
two kinds of pt's, of opposite character are met with, in the Vedic 
text; we should not suppose that there is an express exhortation made 
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about two Brahmans. .Inspite of this, they favour the doctrine of Bra* 

hman being one. The confusion of sense arising here can be removed 

by understanding the example of a serpent, A serpent is ordinarily 

straight, yet at times, it -assumes circular form by twisting itself into 

many coils. It assumes various positions-straight, crooked or circular. 

This does not ^prove that, there are many serpents. Similarly snn 

may assume many forms and changes, yet from that we 'are not 

justified to draw deduction that there are many Brahmatts, Th6 

descriptions of both frf^ta and srl^tai TO's apply to one 331. $u who 

is both i^pEK and STO is one and the same. ( fiWc^si^g;^ vm^^r 

ST^T 5& T 3?ift gi^Wfft^I^r firest I ST. *n"' ). . Not only this, but even the 

attributes of 331 are also srfl. They are not separate from it. ' The 

10th adhikarana, on the, strength of these reasons .propounds that 

Brahman is the highest entity. The gfr *t flc^^nsjffo^ $^ 

expressly denies the existence of any other object, higher than or 

equal to Brahman. 

Let us now turn to the question of means in the system of 
Vallabhacharya. In all, there are" three principal" means work, 
knowledge and devotion. "An exhaustive treatment of these * anci 
their relative importance will be given in the second chapter of 
this work. Here we shall make a passing reference to -them and 
try to understand how Vallabhacharya views each one of them. 
Vallabhacharya belongs to the devotional school; so, naturally, 
he will assert that devotion is the supreme means for the 
attainment of Suinmurn -Bonurn, We have already ' discussed 
this point in the - beginning of our treatise. The same question 
has been discussed in the Brahma Sutras by Badarayan- Vyas, 
Let us hear the arguments used by Badarayan. He starts the 
whole discussion there, after first laying down that work is identical 
with Brahman. - . . / w . 

Just as knowledge is Brahman, so is work Brahman. This is 
confirmed by TTF. 1-1. 3^ f| p^qf ^^^ \\ ^, ^ Jaimini denies thte 
position. He is of opinion that ^4 alone leads to the realisation .of 
fruib and not fR. So as a means tf is better than fR k To'Jaimhu 
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God is nothing but *$. He states his theory of 3$ as under :, 

(1) QfRK^Rq;. 2-4-3. Even the knowers of Brahman, such 
as Vasistha etc* have been heard practising sacri- 



- 

Jaimini s posi- r- > . . ^ x 

tion about ^%. " cial ceremonies such as srfrtfa etc. This establishes 
the fact that f R is impotent to sublate the force of 3$. 
(2) The g& "anret 5 l^cr ^fe^r aif^" ( f. 3-1-1 ) mentions an 
example of Janak, who performed sacrifices, although he was far 
advanced in knowledge and had no need of work. This means that 
even a fn-fr must do 3$. 



( 3 ) sms^Kwrora: 3-4-5. The combination of *TR and ?$ has been 
enjoined in ggr passages such as <f fansflnfr *PRR$% ('f. 4-4-2). From 
this, it is clear that both fH and $$ have to be resorted to. 



( 4 ) issat tWRra: 3-4-6. In 3Tr. ^. 3-1-1, it has been laid down 
that knowledge of Brahman entitles one to perform *fft. 

(5) ftwtf. A strict rule is prescribed in scriptures namely that 
3i*ffr must be performed as long as there is life. If one fails to abide 
by this, he incurs sin, which can be purged off by performing only 
contrition ceremonies which are mentioned in the Smriti works. 

The following points are advanced by Badarayan to controvert 
Jaimini's theory of $$. 



(1) In Bift&ftBng K<N<J|4 ti^&rci 13-4-8. he says that 
Brahman is superior to *$. This is declared even by 

' etc. 



. 

view. (1.4-4-22), Vallabhacharya asserts that Brahman 
is not # or wr or both, but He transcends both 
these conceptions. To identify ^ with tf or IR or both these, 
is to circumscribe the power of Brahman to only one or two 
powers out of infinite powers. This is also the attitude of Badarayan 
and it is indicated in this sutra. As Bhakti is connected with 
Brahman directly, it is the most reliable means for the attainment 
of Brahman. In the presence of fe, m and ^ prove ineffectual. 
TheBhashyakara rightly comments upon this attitude of Badarayan 
as follows, tf 



n ST. 
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(2) The Sutra ^ ^^ 3-4-9 points out equality of 
(practice) I e. among ^Pffs both kinds are seen, (1) those who 
resorted to 3$ and ( 2 ) those who have renounced stf. This frustrates 
the theory of Jainrini who holds that knowledge is subsidiary to $& Next 
Sutra swi^ftcft 1 3-4-10 lends further support to it. The gfr does not 
authoritatively assert that all knowers of Brahman must practise 
^, This seems to lend countenance to the theory that favours 
abandonment of 3$. On the contrary we have innumerable 
passages scattered about here and there in the Vedic literature, 
that strengthen our impression about the abandonment of ^ 
Compare this especially with 4-5-i5. Here one may be inclined 
to raise a question, namely, why Janak did perform 3$"and'^B 
did not? Its answer is furnished in farnr: SRT^ 3-4*11. " Performance 
of ?$3 depends upon one's adhikara. One ?Fft needs ^ and another 
does not need it. Adhikara alone decides it. A further question here 
may arise namely how is the question of adhikara to be ascertained? 
The Sutra rq^WpRcr: 3-4-12 furnishes an apposite answer to this. 
Only those that betake to the study of Vedas, are privileged- for the 
performance of 3& But one who is a knower of Brahman does 
not need it* 



(3) ?fri^r^ 3-4-13 refutes $%<(fa argument that gfr* have 
laid the positive injunction about the performance of 3$. In the 
passage, * qfim * SFSPTT * qfcr rfr% srERwng;:, we are told that for %, 
sfrfr is not needed. It specifically shows the importance of ^^[TT. 

(4) sr<-t^5 ^r^ f| 3-4-17. This shews that recluses havq 
not to perform 3$, I^M is a pre-requisite condition for embracing a life 

of renunciation. 

' * jV 

Having thus rendered ^ theory, weak and impotent, the 
Butrakara proceeds to effect a compromise. He says that as according 
to Yoga, a particular mental state is needed for the thoroughness 
in meditation, in the same way at times, performance of ^ is 
deemed requisite for Bhakti. So the Gospel of tf, which is & drift 
of Purvakanda is not useless. It has also some end to achieve* 
Viewing from this point of view, we cannot question its utility. 
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- - The 2rrd ^adhikaran carries on the same discussion further iu 
tf Sutras. It shows positively the relation between 3$ and ^T. 
In the Sutra dftsrr ^ ^Wlftg^r^. 3-4-25, it is said that for gathering 
.ths'knowledge of Purushottam, there is a strong need of all i. e, 3$, 
tFr*rand*rf^. This, is illustrated by an example ' of s?t ahorse. The 
horse is not employed in one kind of service. He is employed in 
various kinds of services. Similarly mH[ also is not restricted to one 
specific use, It does avoid hindrances in the path of knowledge, and 
,also obliterates the impurities of the heart. This is the use of the 3$. 
As a means of knowledge it is useful but, after that, it is useless. It 
cannot help ~ the man to secure the fruit of knowledge. In the next 
Sutra, he says that the ^ra^frifts are to be regarded as constituents of 
fPT. In Bhakti: Marga, however, they are not tp be much cared for, , 

r ^ Summarising^ his position, Vallabhacharya says that no doubt 
Knowledge is better than work, at the sametime one must know that 
devotion is "better than knowledge. But if knowledge is united with 
devotion it is still far better. Mere knowledge is useless. -Therefore, 
Yallabhacharya says that if a man of knowledge is devoted to 
Krishna, then none is better than he. 



Shankaracharya says that mere knowledge of cf^FTf^r is sufficient to 
remove nescience and guarantee emancipation. Vallabhacharya doss not 
agree -with him. Knowledge of gp?w% is mere verbal knowledge. 
That cannot guarantee emancipation. It cannot generate real knowledge 
which is needed to cut off the bonds of nescience. Shankaracharya 
Setaches the words 3x33% from the whole sentence in which they occur 
knd regards it as a great -sentence (qrcram). Our author says that, 
to take only 3^1% as a JTIRTRFT is mutilation of the Upanishaditf 
text. The words cR^mft by themselves do not constitute JTSRRFI. 
They occur in the section "of the Shvetaketu episode in the Chhandogya 
Upanishad. The sentence there commences with the words 



- - ' - J^isfe befote. this portion a statement is made that there is only 
toe kkfd fcf I&iowledge worth keeking, by which all knowledge is sought; 
If that< T uQwtedge is got then no other knowledge" remains to be 
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known. That knowledge is the knowledge of Brahman. Just as by 
knowing gold, the knowledge of ornaments which are made out 
of it is also got, so by knowing Brahman all created things are 
known. Thus stating his position at the outstart, the point of 
the destituteness of the quality of Brahman is emphasised by several 
illustrations^ and finally it is summarised in the following sentence 
^TcRjfot s$ ?Rgsr S ancUT WTO& %cf%^. So this whole sentence 
should be taken as HOTTW and not only its part rcswft-. Pi rs t by 
JPR, the world is said to be Brahman, and to emphasise that it 
is not unreal, the words ^ are used. Again to say that it is 
not non-different from Brahman, the words 9 ancur are used. Then 
it is said that the soul is Brahman, for this, the words <TO*% are 
inserted. So merely g*wft is not a *mm. The whole sentence cited 
above should be taken as ?n[f. Moreover z^mft does not imply 
the identity of the human soul with Brahman but the non-difference of 
the souls from Brahman. The sentence ensqft conveys only verbal 
knowledge, which alone cannot lead to emancipation. So it is of no 
use as a means. In the world, the knowledge of words may help one 
to remove ignorance but Brahman is not like a worldly object It 
is transcendental. It cannot be, therefore, comprehended by the above 
method. This is expressed by our author in these words : 
m 3 ta* 



are, the author says, W!f *gfe and 
i.e. Uods grace,, penance and understanding the Vedas in their real 
hght. These are auxiliaries to it (<m 



, 

MerecPr: and %^% are powerless to produce the fruit 
without w*x*n( God's grace) The real knowledge is very difficult to 
get. Even in the Satya Yuga it was after undergoing a great deal 
of rings, that a man used to get it (fttf ^-3^ ^ c ^ 



c 

In this Kah Yuga, even that is not possible. And what is the test 
of Knowledge? It is in the attainment of the state of ^ m and 
^rt^N^ir I A man who has got knowledge becomes omniscient 
He knows everything and gets divine halo of light, but even the man 
who has acquired such khowledge fails to attain sum or sig^ Know 
ledge and nescience are like two states of waking and sleeping which 
being of opposite character annihilate each other. Knowledge annih- 
ilates nescience. But when nescience is more powerful then it will 
annihilate knowledge. Inspite of knowledge, nescience may operate 
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its effect and hurl a man down in the bottomless abyss of sin and 
thereby cause his degradation. So knowledge is not a trustworthy 
means. Therefore to save him from snch a conditiondevotion 
is necessary. If knowledge is supported by devotion, then, not only 
that it can resist the force of nescience but it can annihilate it 
for ever, so that emancipation will be within immediate reach. 



On these grounds, our author rejects Mayavadins, theory of know- 
ledge. Nor does the Samkhya theory of knowledge appeal to him, 
because, according to that system, Prakrit! is regarded as the 
cause of the Universe. As that system does not accept Brahman 
it is defective. Instead of 25 principles of that system, VaDabha- 
chary a accepts 28 as mentioned, in the Puranas. However the 
Samkhya is not completely discarded by him. The Samkhya Marga 
mentioned in the Puranas finds his favour because ultimately it 
becomes a means of devotion. Yoga preaches restraint over senses 
as a means, but if it is going to be an independent .means without 
any association with devotion, it is useless. It should be used for 
meditation of God. 



Even, if it is used for sjRJrfar, then also it has some value. In 
various remedies for the ^ of srro are suggested ; but they are only 
purificatory of mind (TR$; gfeftw#0, They cannot annihilate SR^r, 
But it ca-n be annihilated by the service of the Lord. By the service 
of the Lord, the senses will cease to function as the organs of the body. 
Their physical character will be transformed, and they will become 
so spiritualised that they will no longer run after the worldly objects, 
When their character is so formed, they will not function for the 
pursuit of woildly pleasures. Either they will show aversion to them 
or be indifferent to them and thus the SPW will be annihilated, 
Another way to annihilate sro is to feel the presence of some presiding 
deity in each one of the senses, so that the man who has got this 
feeling will never be inclined to do any wrong deeds or think evil 
thoughts. Each sense has a certain presiding deity. For example, 
the deity of speech is god fire. When a man becomes conscions of 
the presence of the god of fire in speech he understands the real 
function of that sense i. e. The sense will not be used for any 
worldly purposes. It will understand its real function, Each seus<? 



will function for a divine purpose. The third remedy is 

This means that the firm knowledge of the non-difference of the soul 

from TO also helps one to cut off the bonds of the world. 

These remedies of annihilation of m are, in fact, meant for 
the training of the mind, so that the man who has tried them 
acquires fitness for renunciation of the world, but they cannot enable 
the man to completely annihilate the srw. Complete annihilation is 
possible only through the instrumentality of devotion. So the prin- 
ciple, enunciated by Vallabhaobarya is that devotion alone is the 
proper means for the annihilation of srw. Devotion again is of and two 
kinds. ^1 STSRW 2 ^mi. m*WK is called spur, because it has nine sub 
kinds, viz hearing, reciting, remembering, bowing, serving the feet of 
the Lord, servitude, worship, friendship and self-dedication. The q&m 
is called fcnawgror. It is love, m*ifc are not mechanical. They spring 
from love. They are coupled both with knowledge and love of God. 
Knowledge should support it from below and love from above. Valla- 
bhacharya says that there are three classes of the devotees. The first 
class, the second class, and the third class. The first class devotees 
are those whose devotion is coupled with knowledge and radiated by 
love, (ttf si cra;*f a sffir ?R%ra: i *: *Nt eft gwir smiftfirewfl i ). If his 
act of devotion is coupled with knowledge, but not radiated by love, he 
is of the second class. If it is mere devotion without knowledge, he is 
of the third class. Mere devotion, no doubt destroys sins and gener- 
ates Dharma. But that is not Bhakti. Devotion therefore needs 
knowledge and love. The knowledge is acquired by m and fcpr, 
and love for God . The point of Vallabhaharya on this question 
will be clear from his rara commentary on v. 95, Which is quoted 
here ; . 



*r ft iVrq^nrrf T^nftfr i ^fir ft^r: i fci 

From this it is obvious that, according to Vallabhacharya 
, *TR, qk ; 3m, and ^q; are the srw's of devotion, It must be noted 
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here that love which is mentioned here as the 3?w of ^% is 
It is not T53H5fl. The ^f^^rr yfa is pure love. It is independent of 
the above em's. These snr's are meant for the development of 
devotion. When it is fully developed, it will no longer need them, 
It itself then becomes fruit. In fact, in the system of Vallabh* 
acharya, there are two kinds of Devotion-one whose fruit is sjf?q or 
ffliwre and the other whose fruib is wrFk. The first one is ordinarily 
termed as Bhakti, the second one is termed as Pushti Bhakti. In 
this work, he only speaks of the ordinary Bhakti, and not the Pushti 
Bhakti. So the fruit of Bhakti is hero mentioned as Moksha. But 
this is not the ultimate state to be achieved by the devotee. There is 
also a higher one, which was achieved by the Gopis of Brindavan, 
Vallabhacharya does not speak of that here. So the problem discussed 
here is Sayujya Moksha and the means for attaining it is Bhakti which 
19 defined by him in the following verse ; 



Here devotion is described as the freedom. But what is that 
devotion? The synonymn of devotion is 'Love'. The love must 
be par excellence, superior to eveiy other love and most deeply 
rooted, so that under any circumstances it will remain unshaken. 
Moreover it should be coupled with the knowledge of God's 
greatness, 

This is then the means preached by Vallabhacharya for securing 
freedom, which he terms 



Here ends the chapter entitled <Ths Meaning Of The Scriptures', 

1-9-40. } 
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NOTES. 



V. i The first verse is a m<AhKUi. It is a convention to 
giny work, be it philosophical or literary, with a 



>ntains either a salutation to the deity or a blessing on the 

*, or the suggestion of the subject matter of the work. Here 

the first kind. The author, Sri Vallabhacharya offers salu- 

to his favourite deity, Lord Krishna. The verse also contains 

of the Shuddhadwaita philosophy, discussed at length in the 

The word *w: also lays down the principle that Lord Krishna 

reat that the Jivas are helpless to do any thing for Him except 

ering of salutation. The sense of ^m^ is well brought out by 

bottamaji in his sn^npfis. There he explains it as snftaRr- i. e. a ^ 

The word *FT^ means gwftnr. In 



r^is a possessive termination attached to the word *PT, and 
s the six qualities viz. \ 5 9$, $&, ^ : , sft, fpf, and l^r. The word 
sxplained by the Shruti "f 



I f^ implies "existence" and % joy. the combination 
two components connotes the *RR?^ of Krishna. Krishna's 
s are srga because He makes W3R ( no-means ) as ST*R ( means ). 
^cond line is interpreted in three ways, ( i ) 
ao sports in the world as form and name ( 2 ) 



T: ) who sports as sr^ with the differences of form and 
C 3 ) ^Fmfr^f v3t wrat He from whom ^PRJ. comes out with 
stinctions of form and name, sports. Compare with this idea 
tra < 



V. 2 The arf^rfTs of this work are enumerated here. This 
mt for those who are ^^^TTRS of the Lord, ( especially the 
^KS ) and who have acquired worth for salvation and who have 

last birth in the world. In his Subodhini on the second book 
.gawat, Sri Vallabhacharya speaks similarly of the 3Tfr3tffr's of 
> The verse there runs as follows 

u 



2 NOTfiS. 



V. 3 and 4 spra^ST includes such works as Bhagwat, Gita, and 
Pancharatra. The knowledge of these Shastras is obtained through 
the grace of the Lord. Vallabhacharya read them all, not only read 
them, but pondered over them, often and often. Hence he was able 
through the grace of the Lord, to enter into the real spirit of the 
Shastras. ^-Pl^flcf means *ftar. The whole of the *ftn is not to be 
taken as a Shastra, but only that portion .which contains the Lord's 
sentences. Arjuna's words are to be excluded from it. This is the 
sense connoted by 



The following story is heard in connection of the fourth verse. 
Once in the court of the king of Utkala, some savans met to-gether 
at a conference to discuss problems on Brahma, Jiva and Jagat. Among 
them, there were some who represented ^RRT^S and others who 
represented srfrar^ts. The controversy grew very keen and it lasted 
for several days. The four important questions that engrossed their 
attention were : Which is one scripture ? Who is one God ? Which 
is one mantra ? and Which is one action ? All the attempts to. arrive 
at definite conclusion proved useless, At last with the permission 
of the king, the questions were written on a piece of paper, and* it 
was placed before the idol of Jagannathji. All the men were ordered 
to clear away and the doors were shut up. When after some hours, 
the doors were re-opened, the paper was examined, and it was found 
that the answers to the four questions were written by Lord Jagan- 
nath. The present verse contains those very questions and answers, 



V. 5 ^4-^T^rm, ^trVk and* mwn^r. The whole work is 
divided into three books. The first book is called ^Fm'fcR^, the 
second ^ffmsR?r an d the last *TR^m^r. The first sheds light 
on the real truth of the ^?^s, the second on the utility of the vari- 
ous religious works including ^i?rs, 3^Frs, ^r?T^ and ^T^rs, and the last 
on the meaning of the Bhagwat. The word "=*" suggests the *MS 
on the two %rrsis, and the qtewrs etc * which are" also the works 
of Sri Vallabhacharya. 

V. 6 Here he explains the various words used for God in 
different sacred works. The word ?m is variously used in various 
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religious works. In the %^Rf i. e. Upanishads, the word m is 
used for " Supreme Lord ". In the ^ft works, He is known as TOTTcTr 
and in *rrwr, He is called *FRR;. There is thus the difference 
in names. Really speaking there is no difference. Shankar perce- 
ives difference between 3U and iWTf or *nRr^. The former he 
regards as primary conception of the Lord, and the latter as a 
secondary one. The former is fR and as such is IFfPm. The 
latter being sn%TRf^vr is *f|iT and OTreRT^m, Vailabhacharya does 
not draw any line of demarcation between these two conceptions 
of the Lord. He considers them as one. $F$ means ^f and 
and %!?Rr and $FW means sru, TWiwr and 



V. 7 In this verse Vailabhacharya mentions proofs -accep. 
table to him. The Naiyayikas believe in four proofs asw, ( percep- 
tion) 313JTR, ( Inference ) ^WR (likeness) and ^ (testimony), The 
Mimansakas add to this list, two more viz., ar*faf>i and arg<rafcr. The 
Pauraniks add *fp, T$RH and The Tantnkas, %si. Cbarvakas believe 
only in agpsr and the Baudhas in m and aigRR. Vailabhacharya 
gives his opinion here. He believes only in ^WL The six 
swros of ' Mimansakas may be reduced to three only m%, ^TFf 
and ^t^; because SWR, ^hf% and ^^^^ are included in 3?^, 
But as srfTR is dependent upon s^sr it can have no independent 
place assigned to it, Now remain m% and 5t^snrns to be considered, 
Of these two, only ^ is reliable, because in the case of knowledge 
derived from m%, we are often duped by our senses, acknowledge 
is obtained by the operation of senses; but the senses are not always 
the safe guides. Hence %m cannot be relied upon, for TOfirar. The 
authority of ^JRir is infalliable and therefore unquestionable. But 
what do we understand by **?? It is defined as sriH^m (the sentence 
of a trustworthy man). Who is the real smr ? worldly men ? Certainly 
not. Only the Shastras are eror; because they impart to us knowledge 
of8ti*PErf (m), transcendental subject. The words of worldly 
men do not impart such knowledge. 

^ means ST^WT. It is fourfold as mentioned here. 
These four are H "far, sTfR^r and *TP^. '^ means the whole bodj 
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of Vedic Literature including ^37, SHOTS, ^rrc^Rs, ^TFT^S and 
The whole of the *TFt3cf is not to be considered as wr. In the 
body of *TFHcr, we have three divisions. One devisidn contains refe* 
rences to the opinions of others. This is called qw*n. The other 
contains descriptions such as we meet with in the works of worldly 
writers. This is called ^t^TP^i. Besides these two, there is also 
the third division which is known as ^Trf^WFTT. It describes the 
author's experience of all that was revealed to him in his state of 
meditation. This last alone is taken as an authority. Hence the 
author refers to ^rrf^WM alone in the text. The word ^ immediately 
after ^T^r^fs implies inclusion of UtR*lM*ir, provided it does not 
conflict with 



V. 8 The utility of the fourswRs, mentioned above is further 
emphasised here. Each succeeding one is a sort of complemejit of 
each preceding one. Any doubts arising in connection with the 
Veda are solved by *ft% and those of the %TT by the srirej^ and so on. 
The object of each succeeding proof is to clear the doubts of each 
proceeding one. 



V. 10 In the stage of perfect sriRfR, the force of these 
Shastras becomes slackened. Their sprr^ (authenticity) loses its 
value. In that stage, any 3Tffr can become a SWIT. Every Shastra 
mentioned above is a valid proof, so long it is in consonance with the 
spirit of the Shastras i. e. so long it teaches us the knowledge 
of God. In the state of sw?FT, the devotee realises that God is the 
only essence of all the scriptures. In that condition all the scrip- 
tures are of equal force and utility to him, because the ultimate 
goal, which each one of them preaches is God. 



V. 1 1 Two-fold nature of yft as stra & sn$ is mentioned. 

V. 12 sin figures differently in different Shastras. In the 
of the ^ (i. e. in the tfft^rr, & srr^PTs) it is described as *ra; in the 

(i. e. in the OTi^^s) as sru and in mw as ?ft 
<?orroboration. ^JNvMl 1 corroborative. 
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V. 13 The various gods and goddesses that are spoken of in 
the Veda and the Puranas are powers of f RfT sift. They should not 
be deemed apart from TO. They are different aspects of God. The 
polytheism of the Puranas does not militate against monotheism 
preached by the Vedas etc. 



V, 14 Fruit of *rf^TFT is described here. 

The votary must dedicate himself to the service of the 
Lord, for the attainment of fruit. tfljpr is a kind of jftgr in which the 
votary becomes united with TO. %3^, ^T^tePT, SR^T, *ti$^' and ^ifi" are 
the various forms of jfagr. Vallabhacharya accepts STg^irfsr alone as 
one fruit of %3T or *rf^R. See his 



To obtain ^panrfgr one has to render service to Lord 
Krishna. Cf. 



and 3ff3q- are the two fruits of *rf%. The first is 
a chief fruit and the second, subsidiary. Ilere the subsidiary one 
is indicated, as this attempt is not for advanced votaries. 



V. 15 gfxR is frg^r as well as sg% srwra: means 
Nirgu^a Mukti is granted by Krishna, 3T*raN% L e. 



is also here spoken of as ^3% because wr is the result of ^ (Cf* 
Mark that, even sfr^gra of the ^RMT^s is here classed 



as 59301 (Read W3F carefully) and therefore inferior to 



* 

V. 17 The passages quoted in the 5RRr from TO^W, TOT^- 
gtW and ^S^FT well bring out the point of the verse* 

V. 1 8 Despite learning, the study of the scriptures, and 
performance of good works, the bonds of births and deaths cannot 
be snapped, unless one is devoted to the Lord. 



V. 20-21-22 In the Shastras ^, W* and *rf^R have been 
described as the means for the attainment of the Lord. Here 
they are spoken of as ^4f^gr, fRftw and srfaftsr. VF$m lays bare the 
knowledge of God. ^fr$T keeps his mind well pleased; and in the 



state of srforf^T the Lord is pleased, Without cultivating these 
ftgrs, no fruits theieof will be obtained, The author lays emphasis 
on the fact that for the perfection of devotee's life, all these ftsrs 
are quite essential. But one thing should be remembered here and 
it is this, that the '^frflStST mentioned here is not the same as %$ 
which is understood as being identical with sacrifice etc. and 
fpr is not the same as knowledge in which sense it is understood 
by the Vedantis. Here these t\vo terms have specific meanings. 
They aie integral parts of Bhaktl 

V* 26 Here Vallabhacharya lays his own theory pertaining 
to creation of universe. 

The Samkhyas believe that Prakriti is the cause of the 
universe. The Naiyayikas and the Vaisheshiks regaid t^ as its 
cause. The Vaisheshiks explain it by what is known as 



There has langed a gieat controversy about this, among our philo- 
sophers. Shankar thinks that the universe is the product of 
nescience. It is through the instrumentality of nescience that 
pure Biahman appeals as universe. This appearance is simply 
phenomenal. Vallabhacharya differs from him. He does not con- 
sider universe, to be result of nescience. According to him, it is 
the work oi Brahman, and of no other external agency. It is 
Brahman that created universe that was latent in It, Therefore 
it is also the form of Brahman, The *TPrr in the verse does not mean 
"illusion* or "nescience" but "potentiality or power" of God. 



Shankar confounds swuvith ^TPC but there is a difference 
between the two. It is shown by Vallabhacharya here. snr?us Bia* 
hman's own creation, whereas $*TR is sffa's creation. It is the e?f^n of 
sffa that has created mK* This 3*rrc must be distinguished from SPT^. 
The WC is in a passing state, whereas 3f*K is permanent. Shankar 
failing to perceive difference between the two indentified one with 
the other* 



V, 38 Further difference "between OTR and wi; is shown here* 
One is subject to &3 (destruction), the other is not. 



JJTOTES. 



The manifestation and disappearance of the ^^ are due to the 
two ^TfrRs of srfl namely srrf^flksri^i: and 



The five divisions of ztf&n will be mentioned in verse 39. 

V. 29 The omnipresence of Brahman is described. Compare 
Tifow s^maga* ('ft. n-n). S& "ears". For the idea 
in siw* ft*rte compare the line srfMi ^ '^5 frvRfasr =? fcra*i ('far)* 



V. 31-32 These verses explain how Brahman began the work 
of creatipn. First of all, Brahman willed to be many and then the 
souls and the universe evolved out of It. Note carefully that souls, 
according to Vallabhacharya are the sftrs ( parts ) of Brahman and not 
Brahman as supposed by Shankar. The relation between the souls 
and Brahman is explained on the analogy of sparks and fire in the 
last line. This is founded upon a passage in !^K^ quoted in 
Similar analogy occurs also in 



V. 33 When creation takes place, the three attributes of 
Brahman viz. ^, ftt and 3TR^ begin to evolve. Evolution of mere 
*us called Jagat, that of ^ and ftft Jiva, and that of *z, ftra: and 

is S^frRl'ft or 



V. 34 3ft and ^R^ are no doubt ansRtffct, but this does 
not imply entire void ness of an*F* in them. What is to be 
Understood by this is that *TT^ is latent in them. Voidness here 
denotes latency. 



V. 35 Powers of ferr (knowledge) and ztf&tt (nescience) 
and their influences on Jiva are described respectively. They have 
no sepearate existence apait from Brahman. The author calls them 
the powers of God. Their manifestation and non-manifestation 
depend upon God's will. 



V. 36 arfteiT is the cause of afa's &TK. Its five parts are 

and wrw. Mr means vrF 



^frsznr, fi^rt^ra, SFn^rcr, st?r-.^?iir^ra and wrw. r mean 
part, division, g^fworldly existence, metempsychosis. 
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V. 37 STS " life ". The gist of the verse is that %?, ^fezr and 
cannot have q (extinction) though their sr^rras may have it. 
rer means 'superimposition,' 



V. 38 ssq- destruction of %?ifc can be accomplished by 
or iftitor when the 3Tr^ifFW3 spiritual nature of the senses is turned 
into sftre^R divine nature. The <&( of sftcr is possible only in the 
conditon of 



V. 39-40 How is this sfflftft condition obtained ? This is 
answered in this vcise. When STFR; which is latent m jiva is 
brought out, the jivu experiences the condition of sriwre (Godhood). 

It is then thai jiva becomes one like Brahman. But this J^WH 01 



is the icsultant oi %3L 



V, 40-42 In the 9OT it it stated that six kinds of creations 
are referred to here. Brahman creates each kind in accordance 
with each of Its six qualities. The first creation is from ^, 
(greatness), the second from 3t*r, (strength), the third from W 
(glory), the iourth from '4\ (beauty), the fifth from STR (knowledge,) 
and the last from Iw (disinterestedness or asceticism). 



V. 43-44 The ^f^rai^K^ of ?jfijf is clue to S?R? in Him and 
of sr?i. Brahman's poweis are unthinkable and innumerable 
and thus It fulfils Its purpose of creation in multifarious ways. 



The spirit of rff^fcr is to make a man more devoted to God 
than what he is, Not the acquisition of knowledge but the devotion 
to the Lord is the teaching implied by grewftr 1%. Cf. 
455% w^ii^ f FTOf^ ^ i %. 51 



V. 45 Definition of *ff%fi is given here, ^R requires two 
things (i) W^R^TfR knowledge of God's greatness and (2)5^ and 
Supreme love. Here Vallabhacharya does not say that 



knowledge of God is not needed for the accomplishment of devotion. 
According to Shandilya mere love is enough for the devotion of 
God, He does not require knowledge. Ordinarily the terms 'know- 
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ledge' and 'devotion' are understood to be contradictory of each 
other in meanings. But Vallabhacharya does not look upon devo- 
tion from that point of veiw. He is of opinion tliat knowledge in 
the preliminary state is quite essential. Otherwise no progress 
on the path of devotion is possible. The love, of course is the 
chief thing. But that will be in a later stage. The state of pure 
love should be preceded by the knowledge of God's greatness, 
Fr, therefore, -is a foundation and %f the superstructure of the 



edifice of devotion. The foundation and the superstructure are 
the most important parts of a building, However strong and 
solid the structure may be, but without foundation it will surely 
come to the ground. No building worth its name can last long 
without a s'olid foundation, 

V. 46 Brahman assumes as many forms as It likes. 



V. 47 The ft&m and qsgm of m is described here. Brahman 
has body,' hands, feet, etc. But they are not made of flesh and blood 
like those of mortal beings. In having ^^rq^r, Brahman is 
OS*. In not having the body like that of ordinary mortal beings, 
It is f%. This is the right way of understanding the meanings of 
the two terms. Note carefully the words of the *m viz. PP* *WK 
mronfc. fi^RI means snwnrtdUs and *>&*, riftwrt3H. Remember 
these two meanings of the two terms, and no confusion will 
arise at the apparent contradiction between ftpi* and ^m. The 
wm* have failed to understand these senses and consequently 
they have created a great chaos in the texts relating to thess 
two conceptions of Brahman. 

V 4849 Five folds of ftw are here enumerated. They are 
*OT asceticism, <** knowledge, *r discipline, ai: penance, and *ft 
devotion. 

V 50-51 The value of the "doctrine of grace is emphasised 
here. In preceding verses, tfcRlfts were mentioned as tiro of 
But sometimes one has not acquired these means and yet gets 



IQ NOTES, 

salvation. How is this to be accounted for? It is to be accounted 
for by the doctrine of " Giace. n 

V, 52 Resort to God alone is said here to be the right 
means of securing liberation. 



V. 53-54-55 The fruit obtained through *U^r is superior to 
that which is obtained through SIR. The final end of ^R is ^. 
(Dissolution) in m This SET is wrongly called sraws by qrTRT^s. The 
fruit of ^R is the experience (^pr^r) of WT^TR^. Tn this condition, 
there is no extinction of -sfN's senses etc, The Jiva enters a now 
divine body, 

V. 56 Nature of Jiva is described, It is atomic. It is 
It pervades the whole body lilo perfume. In the 



at times it is said to be sw$. This description refers to its 
condition. In that condition, the Jiva is ^PT$. Cf 
SERTTT ^TcW 3 t VTRt 3ffa: % fiTffi ^ ^FR?FT *S&$[ 11%, 7. II Accoidmg 
to Shankar, soul is one and it is omnipresent. He calls it ^TFRT, 
The ^fr^cfti^ is due to nescience* 

V, 57 Here it is explained when the atomic Jiva acquires 
all pervasiveness, In the snswre condition alone, when ^R^'R? 
becomes manifest, the sfta becomes all pervading, 

V, 58 Jiva cannot be comprehended by the senses, Some- 
times Jiva is called ^TM^r: because of its %^^qr. The three modes 
by which Jiva can be made the object of perception arc ( i ) Yogic 
mind ( 2 ) "Wf^fe and ( 3 ) 



V, 59 Some consider Jiva as a reflection of m. This is 
what is known as irftfir^F?. Vallabhacharya refutes this theory, 
He says that Jiva is not a reflection but a part and parcel of Brah- 
man. It is not phenomenal. As a part of JBiahman, it has all the 
attributes of Brahman sra^ 1%^ and STFR, But in the ^^ff ? the 
becomes latent, and therefore it appears as different from TO. 
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But really speaking it is not so. For further refutation of this 
theory, see ffe/WH of Vithaleshji. 



V. 60 Our author now points out flaws in the 



Since according to the gfcfs "gr 57*1? and 3ff Jifr^ ", sfN" and TO reside 
in one place, it is impossible to suppose sffa as a *u<ifii^ of TO. 
It is a general rule that a thing does not throw its reflection in the 
object it pervades: As sffa is pervaded by TO, the latter can not be 
reflected in the former. ^T^RT^ i. e. JfidlWllcJL. The ^errf^ here 
referred to is 



V. 6 1 Another flaw in MftftwRR is pointed out. According 
to srf&faf*^, the* reflection of SFU into yft&K is sffa. The wr of sffa 
as such is false. When by means of knowledge, nescience is 
removed, the real form of sfN is cognised. This theory, Vallabha^ - 
charya says, leads us to suppose the extinction of soul to be eman- 
cipation, because knowledge destroys nescience, and the destruction 
of nescience is tantamount to the realisation of true self in the souL 
But what is this realisation? Does it not signify the annihilation of 
the very form of ^N ? If it so turns out, what is the use of such 

Who will care for it? 



V. 62 sffamcrr stands here either for fcwyCK or ^ri^n. With 
the dissolution of srf^r, the activities of physical body are comple- 
tely paralysed. This flaw will also arise from 



V. 63 The sense of d-c^'fa also does not establish 
This sentence which occurs in the speech of Uddalak to his son in 
%cf%3 episode in ^RNN^, does not imply the identity of human 
soul with the Supreme Spirit, as supposed by Shankar in accordance 
with wisrm^m. The spirit of this sentence is rather to show the 
likeness between the two. Mark that Vallabhacharya does not 
regard this as a fTfRT^T. He takes all component sentences such as 

" as constituting 



Note also that, its component members are not solved as 

(sfa.) + sr% as Shankar does or as vm^+ ^+ ^Tfe, as Madhvacharya 

does but as C^SR + ^ This is paraphrased as 



12 

V, 64-65-66 Brahman can not be made an object of know- 
ledge by ^(foafo 1 . It is to be kpown only by the Vedas, (Cf. ^ 
qftigti ^r:)by the penance, and the grace of the Lord, f&nr a 
mark. Omniscience and divine lustre are the outcome or a mark 
of fan, but this i^n alone does not suffice for "absolution." 
and sr^rar are likened to "waking and dreaming states." 



V. 67 The form of Brahman is described, gwwfiffir^ means 
"destitute of the Prakrit (Prakriti's) attributes". 



V. 68 ssr^fter, fc^Rfter, and ^TCT are respectively sfhr, srer and 
5i3j is devoid of such differences* sffa, *& and BF^ftr are 
nOn-different from Brahman, They are also certain forms of Brah- 
man. Wffi differences are those which are perceptible in one's self, 
such as the limbs or parts of a body, The branches, leaves, fruits 
etc* are the 5PRt differences of a tree. One part of a tree is 
different from another. One part, branch, is different from another 
part, leaves* In Brahman, there do not exist such Wffi differences. 

's are those which differ from another object of its kind* A 



white cow and red cow are both cows, yet one is different from the 
other. Such a difference is not perceptible in Brahman. 



belong to the difference ifl classes, A cow and a tree are not 
of the same class, and therefore one is not the other. Even such 
differences are not possible in Brahman- 



as 



Note the description of Brahman as w*rpw; and not 

This means *rr*nr is dependent upon Brahman, and therefore 
can neither obscure nor affect Brahman in any way. ' 



V. 69 WHfftwcoi a material cause. It is a cause which 
persists in effect also. A clay is the material cause of a jar, because 
jj; persists in the latter, after it is shaped into a jar. Vallabhacharya 
&taf$ his own position hare that Brahman is the material cause 
f^ the |aga. He differs from Shankar, who holds brief for *m for 
ft cause* RRhiwi is an accidental cause, such as a potter, 
c. in the case of a jar. Genef|lly the wtfinm^t ajad 
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the PVfrTHK u i are not one. In the case of a jar, we have these two 
distinct causes existing separately as clay and the potter. But in the 
case of Brahman it is not so. Here both the causes are combined 
into one, i. e. Brahman is both *F*rerf5t as well as a frfttT, It is not 
only a thing out of which sroa: evolves but even a creator also. 



V. 70 Any thing in any form is Brahman. The Drafts are 
also sTU- Hence they are not false or illusive. Brahman has reve- 
aled Itself in many ways; and the different forms which evolved 
out of It are designated by different names. So the difference 
created here is only verbal. It does not exist in reality* It is 
due to language. Without such differences the worldly transaction 
is not possible. Strictly speaking they even in their ^rcife forms, 
are to be treated as Brahman. 



V. 71-72 The t^Wrw^f of m is brought out here. That 
Brahman is the substratum of the opposite qualities is a theory very 
ingeniously deduced by Vallabh&charya after a careful perusal of 
the Vedic texts. This theory removes all contradictions arising 
from the perusaal of certain passages of the Veda. It smooths our 
path in tracing the real spirit of understanding knotty shrutis. 
The first line shows that Brahman is both 3ffsiTC and srf^r. 13^T. i. e. 
, stable, trcj suggests such differences as snyra etc. This 1^5- 
is referred to in the *TfK|?rs also in sw^^^f^^< as well 
as in M*WI w^!sH<ta*HraL \ Also the $rf^ passages like " 

refer to the same theory. 



V. 73 The two powers of Brahman, viz ^fr&r^rf^t and 
are explained. In creation and dissolution, these two powers 
are seen at work. With one, Brahman brings out the universe, and 
with the other, draws it back. 

V. 74-75-76 The theory of God's incarnation is explained 
here. 

V. 77 If Brahman is the cause of the Jagat, then how is it 
that we see inequality in th'e world? Brahman must tteat all crea- 



NOTES, 



tures equally. But instead of that, some enjoy life happily and some 
groan under the heavy burden of* miseries. Is not then Brahman 
open to the charges of inequality and ruthlessness?. 



The above doubts are solved by the theory of ^fc^fe. Every. 
thing is Brahman's own creation. The jivas who imagine "them, 
selves as happy or miserable are all Brahman's forms. Even their 
happiness and misery are also the forms of Brahman. Brahman 
has brought them out by Its volition to sport. The pleasure of 
"sport" is not experienced in the state of equality. It requires 
i, diversity. Hence we see inequality among created beings. 



<S6me person-s try to solve these doubts by the theory of 
$tf. The creator of inequality is not Brahman, but the ^ of the 
Jivas. Brahman has simply created the Jlvas, but Jlvas on 
account of their 3$s have entrapped themselves into the snares 
of inequalities. The happiness and miseries are the results of 
the action of Jlvas. As they sow, so they reap. So Brahman 
does not stand charged with inequality and ruthlessness. It is the 
Jivas themselves who forge fetters of n&rifc. But this explanation 
alone is not satisfactory, as 3$ ultimately is nothing but Brahman. 
Hence another one is also offered. 



"Brahman". See 
Cf cither 3f wi i 
i tpr 

JIT ( f , VV ^ ) 

V. 78 Shankar's theory of *m m or ^p ^sj is refuted, 
Brahman to whom the creation of ^1^ is attributed, is, according 
to Shankar, *fhr, subsidiary, and not primary. Because this Brahman 
is ^fe'^Nfi^, Vallabhacharya replies that even this Brahman is 
gt^ji primary as Brahman, There are no differences in Brahman 
of Higher Brahman and Lower Brahman. 



V, 79 vfaA i. . The interpretation of a %jffi passage, given 
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according to the primary sense. In works of rhetorics, three kinds 
of senses are given ( i ) primary sense (2 ) indicative sense (3 )sugg- 
estive sense. Shankar at times twists the sense of a fif passage, in 
accordance with Indictive power of the word, in order to support 
his own position. Sri Vallabhacharya rejects such methods. He 
explains gftr passages strictly according to primary sense. 



V. So The vrifctt theory of ^rar^s is stated. They consider 
nescience as the cause of the universe. They take their stand upon 
such passages as these. "^TRrfa: gwr f^" i "^Rit^t^: 
3 sisft foiraLl ". flteqif&K states this in the verse. "*?n*ranft W ft 
\ ?W firarM ^8 ^rtg ft'^sft: I " 



V. 8 1 sRrnwr deception. The theory of *iwim< deludes men 
and hurls them into pits of endless errors. It goes against the spirit 
of sj& and ^jfct. Vallabhacharya expresses his disapproval of this 
theory in very strong words, because it does not enable one to solve 
the real problem of the world. 

V. 82 One need not say that to uphold the theory that ne- 
science is destroyed by knowledge, this theory of illusion is accepted. 
Power of knowledge over nescience can be established even 
without taking support of the above theory. 

V. 83 The question here arises. "How is it that the power 
of 5RRT is described even in the Puranas? Do not such passages as 

v* favour 



? Vallabhacharya makes reply that the object of such descript- 
ions is to create in man indifference to worldly objects and prepare 
him for a life of renunciation or devotedness to God. They however 
do not mean that jagat is created by Maya and therefore it is illusive, 



V. 84 ^nl^T^^^rf^ are 

\ See ^^^^Tt^TO^rf^^T: sutra in 



Note the point of 3?g*rM on this sutra. The point is clear in 

\ x x i 



t u In the illustration of clay and its various 
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forms, the forms are real. They do not convey the inpression of 
their being ftrTr; because their essence is clay. Even in the forms 
they have assumed, the various objects of clay have not parted with 
their real essence of clay. 5te>r<ftfr, i. e. cognition of differences in 
their case is created by speech. So it is verbal difference and not a 
genuine one, 



V. 85 According to VPTRf^fs, gfe pertaining to Creation 
are of the nature of sr%R. Vallabhacharya rejects this view by 
observing that this is not possible as the JrwwMte do not hold any 
agreement between the 55fg3EFrs and the ^nms. On the contrary 
considering the context, the agreement of the 3TNfF? of ^jw is 
established with frfa, and of the sf&^r^nr of STRWM', with the 



of TO- In other words, utility of S$<?R in ^w^ fqr lends support 
to sffesiws in wcw 1 ^ which are introduced to convey ffi^k^H of TO. 



V. 86 The position of the opponent ( *TOI$ ) as supposed 
in the Purvapaksea here is this The" authorship of sraRj, attri- 
buted to Brahman is urged only for emphasising "our conception 
of ft*isnn by way of noting exceptional- case. In fact the authorship 
does not belong to Brahman. 



corresponds to ^iraHspOT. A man who cannot 



see the moon in the sky, is first asked to turn his attention to a 
branch of a tree from which he can have a full view of the moon. 
This is indirect way of getting knowledge about the moon.. In 
the same way we derive knowledge of f^ TO in an indirect way, 
Fixing our attention first at the branch of a tree is a preliminary 
stage, from which in the next stage, it is possible to see the moon. 
In the same way the knowledge gathered from ^BfeiRRr's is the 
knowledge of the primary stage. But for this primary stage, it would 
not have been possible to reach the final stage of knowledge about 
Brahman, The ^ffW^^fr^rw suggests the importance of gf&wi's. 
is the name of a star too small to be seen with our eyes. 

88 3ft refuses to accept the authorship of mt or of 
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If s one insists upon accepting the ^r^ as an outcome of JTFTT, 
then absolution will be utterly impossible. 



V. 89 f^fs^gfefs do not deny soft's causality of the universe* 
The object in sr^ife passage, is deification of Brahman. It denies 
?sr of W but accepts 



V. 90 The sense of this verse tallies with that of V. 8oi Com- 
pare the w^s on both. 



V. 91 This occurs in *ftm Ch* 16. The upholders of mi the* 
ory are condemned as qgjcs in this verse. 



e. 



V. 92 This is aimed at those who hold *<w<iifl[ as ifa and 
reject the doctrine of^r. The ornaments made of gold also con- 
tain gold and therefore do not differ from it. On the same analogy 
the relation of ^ and ^<Trfe also can be explained. The names 

which signify %? are due to speech. 



V. 93 In the wl<5<Wd of Rapila, 25 principles are accepted. 
They are sfffcf, jjw, Tf^.^ ^T^IT, 5 ^^s 5 w^ftprs ^ ^^, wJ, ^ I^EF, 
^^r and TWg^rs. In *www of Vallabhacharya 28 principles are 
accepted. These 28 principles are the ^^q 1 of %. 



V. 95 The yoga system is here criticised, ^f means 'rest- 
raint over mind/ It is a part of devotion, because it enables one 
to fix one's mind upon the Lord. Other forms' of yoga are not to be 
accepted. Vallabhacharya accepts only that aspect of yoga which 
is in copspELance with, his doctrine of devotion. 

V. 96 Renunciation, Knowledge, Restraint, Penance and 
Love are the chief means for the achievement of the fruit, indivi- 
dually or collectively. 



V. 97 R<flMiS| ^'ffijlrt^sraq': and iii'tfil*: sw. are chief 
These cfrWKs are meant for mental purification. See 
is not considered in the list. 
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V. 98 %^R of sftprs is possible either through service of 
Krishna or adoration of 



V, 99 tw is a natural consequece of firm knowledge of 



V. 100 Again, here differnce is shown between siw and 
is the material world-the inanimate part of creation and 
is metampsychosis, which is due to soul's nescience. The 
referred to in V. 96-97-98 are conducive to %CF3f through 
meditation. 

V, 101 To acquire worth for absolution, it is necessary that 
a devotee must keep his- conduct in conformity with the practice 
of *rfxR*n4 No deviation from it is allowed under any circuln- 
Stances. 

V* 102-103 Three kinds of devotees are enumerated giro 
*rro and ^fa. The highest form of *rf%> here described requires 
combination of knowledge with it. Mere love or mere knowledge 
does not constitute highest devotion. (This is said from a stand. 
point of irafergfe and not usgfe. 3^3$*^ knows only love, nothing 
but love. 



V. 104 Fulfilment of 5jwilrBr, demands ^r: and *Nw as its 
requisites and afRhfifgi 1 , all the five mentioned in V, 96, 



V. 105 The above teaching is the teaching of Gita. It is 
also in accordance with %?, *TR3, KPTFFT, 'wcw, ^rr^f^ and other scrip- 
tures. 

V. 1 06 This verse sums up the first part of this work. In 
this, the gist of the ws is unfolded at length, taking support of 
the 3WW. 

Her o ends the first part called 
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Fundamental differences between 



and 



KEVALADWAITA. 

I Brahman is only one and non- 
dual, 



2 m^, ftrac. and STT^ are synoy- 
mns of Brahman. 

3 The cause of sm^ is not m, 
but 



4 All the Steflcftfif is false, 
have no real existence, snr^ is 
simply phenomenal. ^ alone 
is real and sr^ (srot) and 
are false. 



5 Soul ( WOT ) is one. 

6 Soul is one. The appearance 
of the soul as many souls is 
false. 

7 The essence of soul's form is 
knowledge and as such it is 
identical with Brahman* 



8 Soul being 
Brahman is 
vading. ) 



identical with 
( all-per- 



SHUDDHADWAITA. 

1 Brahman is one, pure and non- 
dual All that is, is Brahman. 

2 They are parts and parcels of 
Brahman. 

3 It is srsi alone, and not W3T 
which is the cause of spr^r. It 
is both a material cause as 
well as efficient cause. 

being due to the 
of Brahman is not 

as we ^ as ^^ 
creation of 3!T, acting 



4 The 
volition 
false. 
are the 



under the impulse of Its will. 
Consequently their existence 
is not phenomenal. 3T*rcis not 
false. It is 4*?K "metampsy- 
chosis" which is so. snr^ in 
other words is real. 

5 Souls are many. 

6 Brahman of Its own will 
becomes Jivas (Souls). So 
Jivas are real. 

7 Soul is never Brahman. It 
is no doubt chit (knowledge)- 
part of Brahman, but it is 
only a part and can not be 
identified with entire concep- 
tion of Brahman. 

8 It is atomic (^HJ ) and not 
frg. There is however one 
exception to this and it is this 
that only in the condition of 
STSWPT, it acquires the charac- 
ter of all-perversiveness of 
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9 ill s jr and not 

commonly known as 3F53591 Is 
due to irrar. It is meant only 
for ^TRRT. Compared with 

iSt^wH it is *fa, of secondary 
importance. 



10 -sin is only $R knowledge, 
neither $rar "knower" nor t^ 
"object of knowledge" fH 
constiutes highest conception 
of Brahman. 



II arts means 'dissolution into 
Brahman.' This state is ach- 
ieved through acquisition of 
knowledge which first of all 
puts an end to nescience and 
then paves way for 



12 Origination 
tion of 
cience" 



and destnic- 
due to "nes. 



9 There is no difference what- 
soever between fog^U and 
^pwfl. It is called ftsSpr because 
its qualities are not like those 
of the creatures of flesh and 
blood, and it Is called ^pr, 
because it is endowed with 
divine qualities which are par 
excellence and have no coun- 
terpart among other creatu- 
res, sru is {^W^TOT sub- 
stratumn of opposite qualities. 
So every thing is possible in 
Brahman which says Hencie, 
the Shrutis. "He has no hands 
and feet. Yet catches and 



10 



runs." is true. 

m is not only fR. It Is every- 
thing. aiFP$ immeasurable 
and unqualified constitutes 
the real form of *r$. The hi* 
ghest conception of Brahman 
is the embodiment of 
It is also described "as"? 
who is ST3JFF? and WoRi> repre- 



ii qtgr means uniting with Brah- 
man. For this, no expedient 
is so much useful as vr% 4 Of 
^(%WRWn % and ^ziw,' the 
latter is resorted to. It is 
commonly called 3ms5grJrf or 



They are attrib uted to the 

two powers of srff, viz. 

^lirfi and f^^TR^ 

mer. brings out the manifesta. 

tion of ^^ and the latter 

causes its disappearance into 

Brahman. ) 
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13 Of the three ' means, ' 

and *rf% only $F? is powerful 
enough to achieve Moksha. 3$ 
can not cut off worldly bonds. 
So sacrifices etc. are useless. 
They put impediments in the 
path of Moksha. 

14 Shankaracharya accepts 6 
kinds of proofs for SPTFT like 
the 



13 Bhakti is the most powerful 
of all the means. Even Karman 
has its utility. Sacrifices 
etc. are the very forms of 
Brahman. Only their fruit 
is circumscribed. 

14 For the knowledge of Bra- 
hman only proof of testimony 
is trustworthy. Other proofs 
such as ST^ST etc. should be 

Under 3F^, for the knowledge discarded. But testimony 
of Brahman, he accepts only does not include only the 

the Vedas, the Brahmasutras Vedas. The Git a the Brahman 
and GltS. Sutras, but also the ^rf^nw 

of Bhagvat and all other 
scriptures such as Smritis 
etc. which are not antag- 
onistic to the spirit of the 
above four. 

N. B. For a further and detailed study of Shuddhadwaita 
philosophy, the student is recommended to read the 
following works : srspTF 3 ^ t^n/^tf^r, ^IMHICIVS, ^Ki^, 
R, and ^^Rfff^R^WF^F. The first two works 



must be studied with their commenataries. 



The following commentaries viz TO^F of PuruskottarnjI, ^%f of Gopi- 
shwarji, srsftiT of Ichohharam Bhatt and &SRTJT of Girdharjee will throw much light 
on the study of 



TATTVA DIPA NIBANDHA 

The section, entitled 'the Meaning of the Scriptures*. 

1 Bow to that Lord Krishna, of wonderful acts, who sports 
in the form of the differences of names and objects, 

2 This (work) is undertaken for those Satvik votaries of 
God, who have become fit for emancipation and through 
God's grace, in whose case, this life is the last one. 

3 The means of emancipation is stated here, first after 
studying thoroughly the scriptures of God, then medi- 
tating frequently upon them and then knowing what 
God has said Himself for the removal of doubts, 

4 The only scripture is the GitS, sung by the son of Devaki 
(Krishna). The only one god is the son of Devaki. 
The only Mantra is His names ; and the only work is the 
service of that Lord. 

5 Having resolved as above, I give my judgment here 
on the meaning of the scriptures, on the utility of all the 
scriptures and the spirit of the Bhagavat according to 
my light. 

6 The word for God, is Brahman in the Upanishads, 
Parmatman in the Smritis and Bhagvan in the Bhagwat. 
In these three chapters, I shall also use those three 
names. 

7 The Vedas, the sentences of Lord Krishna (the Gita) 
the aphorisms of Vyas ( the portion of Bhagvat which 
is the result of meditation) constitute the four-fold 
testimony of knowledge. 

8 Each succeeding testimony is meant to remove doubts 
arising from each preceding testimony. All other 
scriptures which are not antagonistic to this testimony 
are to be accepted as valid testimony. Whatever is 
antagonistic should be rejected as invalid. 

9 Or the previous scriptures being the various forms of 
God's name-sport, all the scriptures are to be regarded 
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as valid testimony, except the portions antagonistic to 
above.^ 



10 In the beginning of DvSpSra age, the religion was of two 
kinds the Shraut & the Smarta* Both these and their 
words are accepted as testimony ; although they were 
of contradictary nature* 

1 1 In the Purvakand of the Vedas (Sarxxhita) God is des- 
cribed as sacrifice, in the latter section i. e. in the 
Upanishads as Brahaman, and in the Bhgvat as Incarnate 
Lord 'Krishna. 

13 The Lord who assumes the form of the Sun etc., is 
known as knowledge in the Upanishads, In other 
PuranaSj he is known under various forms. 

13 For achievement of the fruit, devotion of all the forms 
is taught. But for the desire of Sayujya, the first fonn 
viz. Lord Krishna alone should be thought as fit for 
devotion. 

14 True emancipation is possible from Him. By serving 
other gods, we become fit for conditional emancipation . 
By knowledge one gets Satvic emancipation or emanci- 
pation obtained in life. If a man of knowledge is 
devoted to Lord Krishna, then none is superior to him. 

15 In the present age, God having been incarnated as 
Buddha, all the gods in obedience to him are born as 
Brahmins and preach various false doctrines that create 

. . allusion in men, By this* they prevent men from b^in^ 
devoted to god, 

. j 6 This is great-infatuation; nay this is verily great deception 

. . that the wise and scholars who are expert in the know- 

ledge of the scriptures do -not love Krishna. Those 

. - who are subservient to work reap the world as their 

fruit (L e.-they have to ba born in the world). 

-17 That is known as the State of knowledge when a man 
- knows God who is -All; state of work when his mind Is 



pleased and the state of Devotion when Lord Krishna 
is pleased. 

18 My firm opinion is that without any of these no fruit 
can be had. These states cannot be acquired by mere 
wishes or talks but only by the pursuit of means. 

19 Each of the three ways gives fruit to the man who 
pursues it, according to his fitness. But in this Kali 
age, all fitness has vanished. If however Lord Krishna 

- is served indeed, the Kali age will be favourable to fruit. 

20 This is the chief meaning of the Vedas, the Gitas and 
the Shrutis. Other meanings are only fancied by diffe- 
rent schools of thoughts. 

21 They are said to be votaries of God, doers of pure work, 
and knowers of Brahman who explain the meaning of 
the scriptures in accordance with the sentences of 
Krishna (i. e. Gita). 

22 Not knowing this, even the Satvikas do not serve God, 
being influenced by various schools of thought. This 
attempt is made for them. 

23 The Universe is the work of God. It is the form of God. 
It is created by the Maya (power) of God. The worldly 
state is acquired by the hnman soul through nescience 
which is its power. 

24 The worldly state has its end in 'Emancipation' but the 
Universe is never subject to end. It ( the end of the 
universe ) is due to God's will to sport ( i. e. At God's 
will it is withdrawn in Himself. This is called the end 
of the Universe ) This conduces to the happiness of the 
human souls. Nescience the resultant of Maya that 
envelops the soul is five-fold. 

25 Brahman ia all-pervading like the sky and is encircled 
by Maya ( Power of God ). It has hands, feet, ends of 
fingers, eyes, the heart and mouth everywhere. 

26 It has ears everywhere. It stands pervading *all things* 
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It is myriad-formed It is both indivisible and divided. 

27 The souls are Its parts. They are evolved purely on 
account of Its will namely ( I am one and may be- 
come many/ 

28 In the beginning of creation, innumerable formless 
human souls emerged, at Its will, like sparks from fire. 
Even the inanimate objects came out from Sat, which 
is Its part* 

29 All the forms of Antaryamin have emerged from the 
Bliss constituent of God. Antaryamin has all the Sat 
(existence) Chit, (knowledge) and 5.nand (bliss); the 
human souls have Sat and Chit and the matter (Universe) 
only Sat. 

30 Hence due to latency of Anand, the soul and the Uni- 
verse are deemed formless (joyless) (although Brahamin 
is one); for the purpose of convenience, it is called 
Universe, soul and Antaryamin. 

31 Knowledge and nescience are the powers of God created 
by Maya only. They belong to the soul and to none 
else. Hence the soul experiences misery and depen- 
dence. 

32 The five folds of Nescience are the ignorance of one 
awn's state, superimposition on the soul, of the senses, 
of breath, of inner organ, and of the body respectively. 

33 Nescience has five folds. It is due to it that the soul 
experiences the worldly state. When the nescience is 
temoved by knowledge, the soul gets life-freedom. 

34 Although the body, the senses and breath become free 
from the influence of superimposition ; yet in one who 
has got life-freedom, they do not vanish entirely. 

35 By the service of Asanya or Hari (God) the senses ac- 
quire divine character and then the body etc. disappear. 
While its ( i. e* of the soul) disappearance results from 

* the condition of its being like Brahman. 

36 The state of likeness with Brahman or emancipation 
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* 

called SSyujya will be obtained when the part Snand 
becomes patent in the soul. These two will be realised 
through the service of God. Sometimes, God who is 
unborn, Himself accomplishes all this. 

37 Sometimes, it is accomplished through the Purusha. 
Some-times through others. Sometimes God himself 
becomes all. 

38 Sometimes God creates the whole world like the great 
illusion, by means of Maya. Then knowledge etc, are in 
name only and not in reality, (i. e. not useful). 

39 Sometimes having created the creation in the form of 
the sky etc, and entered it by His two forms, God sports 
in it as souls and Antaryamin ( inner soul ). 

40 All this is possible in the case of God whose powers are 
unthinkable and myriad. For this reason, in the Vedas, 
many ways of this creation are mentioned, 

41 Everywhere the greatness of God is extolled for the 
accomplishment of his devotion, The sentence Mw^ft* 
is also intended for this reason. 

42 Devotion is said to be love of God-love which is ace- 
ompanied with the knowledge of God's greatness, which 
is inviolable and supreme. Emancipation is secured by 
such devotian alone and by none else. 

43 God is five-formed. He becomes twelve-formed, 
ten-formed, hundred-formed, thousand-formed, and 
myriadfonned. He is one, equal, devoid of faults and 
although everywhere full of good qualities, he is compa- 
rable to many. 

44 He is devoid of faults, full of all good qualities, self- 
dependent, and destitute of bodily qualities. His hands, 
feet, mouth, stomach etc. are full of joy and every- 
where He is bereft of three kinds of differences. 

45.46 When by the knowledge <rf God, nescience is remo- 
ved, one gets emancipation/ Knowledge has five cons- 
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tituents viz,, asceticism, knowledge, discipline, penance 
and devotion. By this, the soul of the man of knowledge 
enters God. The Satvik souls who have cultivated 
divine virtues, acquire fitness for emancipation. 

47 Sometimes men get emancipation by living in a holy 
place. But only those who are favoured by God, do get 
it and none others. This is my firm opinion. 

48 Sometimes in some place Krishna Himself grants eman- 
cipation to his devotee by his grace. In this case, the 
greatness of that time or place having been derived from 
God, it is also praised. 

49 Therfore discarding everything else, one should render 
devotion to God by means of "Hearing etc.," with firm 
belief in Him* By so doing, he will be liberated through 
knowledge. 

50-51 Those who enter Brahaman, experience bliss by their 
soul; because the force of all their senses is destroyed. 
But the devotees experience it with their senses, the 
inner organ and soul. Therefore the domestic life of 
the devotees is superior to the above. 

52 When the dirt of the scripture that generates error is 
removed from the intellect, men repose confidence in 
the scriptures relating to God and that confidence 
produces good result. 

53 The soul is only as big as the end of a grain of rice. But 
like perfume, her light pervades the whole body. The 
Shritis preach pervasiveness of soul. It is possible when 
the soul acquires the likeness of God, 

54 Crores of universes are seen when the part, bliss, be- 
comes manifest in her ( soul ). Thus the soul is circum- 
scribed as well as all-pervading. 

55 The quality of consciousness in the soul is her illu- 
minator, On account of this the soul is said to be lumin- 
ous* The soijji cannot be comprehended by temporal 
senses* Nor is she to be illuminated by any other means. 
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56 The soul can be seen by three wayg : (i) By discipline 
( 2 ) by the sight by which God is seen ( 3 ) by the 
divine sight of knowledge. 

57 Her phenomenal appearance is due to the latency of 
the joy in her. If it is not so, her consciousness which 
is enveloped by the screen of Maya, will not be refle- 
cted. 

58 The reflection-theory is contradicted by the Shruti pass- 
age of gjgcpjft, the sentence gjf tffait and also by the Gita. 

59 If we accept the reflection-theory, then emancipation 
will mean the loss of the original form of the soul. 
And as the body is in existence, the life-emanciption is 
not possible. If it is asserted that the reflection is here 
to be supposed in nescience then also it is contradicted. 

60 Just as the body of a sleeping man does not move mere- 
ly by his Prarabadha (previous action ); in the same way 
in the state of life-emancipation, the body is unable to 
move on account of the removal of nescience. 

6 1 The sentence ^Tx^i^r even though corroborated by ingen- 
ious device, is powerless to give knowledge. That sen- 
tence however is intended for another purpose. So that 
by that sentence, it is stated that God is capable of all 
forms separately. 

62-63 That knowable God is transcendental. He cannot be 
comprehended by any skill. He can be, however, com- 
prehended by penance, skill in consonance with the 
Vedas and the grace of the Lord. In the Satya Yuga, 
in some cases knowledge was acquired by undergoing 
much trouble. 

64 The marks of knowledge, are omniscience and divine 
lustre. Even these do not entitle a man to get eman- 
cipation. The states of knowledge and nescience are 
like states of awaking and dreaming. Therefore to get 
emancipation, devotion by all means is considered as 
the best means* 
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65 Brahman is 3foqi*H', omnipresent, indestructible, omnipo- 
tent, self-dependent, omniscient and destitute of worldly 
qualities. 

66 It is without differences of Its own self, of its class and 
of another class. It possesses thousands of eternal qua- 
lities such as truth etc. 

67 It is a substratum of all It keeps Maya under its con- 
troL It is bliss-formed. It is par excellence, and It is 
distinguished from all temporal objects, 

68 It is the material cause of the Universe, and' it is Its 
efficient cause. vSometimes, It indulges in self-sport and 
sometimes sports in the Universe. 

69 He, the Lord of matter and soul is everything. It is the 
substratum of all cases and ( i. e. ) all cases are possible 
in God. 

70 Although present in all objects He is untouched by 
them all. Although He enters every object as its body 
and shines there, the object does not know Him, He 
is not the object of any controversy. All controversial 
doctrines relate to Him. 

71 He is myriad-formed, unaffected and mobile. He is the 
abode of all opposite qualities, and is not the object of 
skill ( i. e. incomprehensible by skill ), 

72 Assuming various forms by his two power s-JLvirbhSva 
( manifestation ) and Tirobhava ( non-manifestation ), He 
causes infatuation. He is invisible by the powers of 
senses but becomes visible by His own will. 

73 The emerald like dark-halo becomes manifest in the state 
of incarnation, when pure Satva is reflected in Bra/ 
haman who is Bliss, 

75 In each of the four Yugas, he assumes different forms* 
The form, conditioned by time is reflected in Brahaman. 

76 Or to the ken of worldly men, Brahaman appears like 
deep, empty space and the sky. The human sight cannot 
reach the Great ( Brahman ) by any other way* 
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77 The world being Brahaman's self-creation, He is not 
open to the charges of impartiality and ruthlessness. 
Some schools accept Karman, but from one point of 
view, it is understood to be Brahman. 

78 He alone is the creator of the world and yet He is not a 
qualified one. Those who are conscious of qualities are 
known as His parts and are known qualified ones* The 
creator is independent. The state of independence is 
hostile to the state of being qualifed. 

79 Some persons here, whose intelligence is greatly dark- 
ened, twist the express sense of the words, and refuse 
to attribute causality of the world to Brahaman, 

80 They say that Brahaman, bound up by beginningless 
nescience is the cause of the world and that this Braha- 
man becomes subject to metempsychosis due to nescie- 
nce. Relying upon the false sentences, they believe 
in Mukti. 

8 1 The votaries of God must ignore the untrustworthy 
sciences, because they obscure the greatness of Brahman 
and because they are antagonistic to Shrutis and the 
Smritis. They are principally believed in the Kali age. 
As they are averse to God, their fruit is hell. 

83 It is not proper to say that all this is stated in order to 
prove that nescience is detsructible by knowledge, beca- 
use the contrary statement is also proved by the men- 
tion of the knowledge and nescience. 

83 The statement occurring in the Puranas about the world 
being the work of Maya is given from the standpoint 
of other schools of thought that take shelter of the 
theory of illusion. In the extant Shrutis, no where do 
we find it. 

84 The sentences, occurring in the Vacharambhana Shruti> 
teach the identity of the world with Brahman. They 
do not therefore teach illusiveness of the world. Vyas 
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being great, it is proper to regard the world as non- 
different from Brahaman. 

85 If the Shruti, speaking of creation etc, is held to 
be a mere repetition for knowledge, then as it is not 
accepted in respect of the injuction and greatness it is 
not possible, 

86 If it is said that the authorship of the world, ascribed 
to Brahman, is an exception intended to emphasise the 
knowledge of Brahaman, it is not proper. 

87 The primary meaning of the Shruti is not sublated, owing 
to the perception oi the effect ( i. e. the world ). Even 
in the illusory view, the authorship is possible in Braha- 
man as in an actor. 

88 Like an elephant seen in a dream, emancipation will be 
lost if Brahman is not the author of the world. The 
authorship of Maya or Jiva is rejected by the Vedas and 

the Aphorisms on Brahman. 

89 Wheie non -authorship is stated, it is to show its greatness 
in order to convey that Brahaman is an abode of opposite 
qualities. 

90 The illusiveness of the world is preached in the Furanas, 
for renunciation. Therefore the statement that the world 
is due to nescience is intended to cause infatuation. 

91 They (Asuras) know the world to be false, foundationiess, 
godless, produced by the contact of men and women, and 
having for its purpose passion. What else can it be ? 

92 In complete 'state of knowledge of non-dualism, every 
thing is comprehended as Brahaman and nothing else. 
The knowledge destroys the wrong knowledge of diffe- 
rence but the world is not destroyed by the knowledge 
of its real form. 

93 In some place, difference is not possible, because Bra- 
aaman is a material cause. The difference is begun only 
by speech. 
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94 The Samkhaya is said to have many kinds. Of these only 
one is acceptable to the good. It has 28 elements which 
constitute the form of God. 

95 The other kind fo the Samkhayas is repudiated m the 
aphorisms of Vyas. Only that yoga is acceptable to good 
persons in which God is made the object of meditation, 
or which being seedless is productive of the knowledge 
of the self. 

96 The man achieves fruit by serving God, with renunciation 
knowledge, discipline, love and penance or by only one 
means, out of those five. 

97 Diverse types of the means for the annihilation of the 
world through knowledge have been mentioned for the 
purification of mind; but in the Samkhya system, only 
one is stated. 

98 Also it can be secured by making senses partake the 
nature of the deities. This is possible through service of 
Govinda ( Krishana ) and by no other means, 

99 From firm knowledge in the form of non-dualism of the 
soul, springs renunciation that separates one from home. 
The control of speech and other means are intended 
for that end. 

100 All these must be contemplated, but the world is not com- 
pletely annihilated. Sometimes, the world or the body is 
said to be product of the mind. Its knowledge is essen- 
tial for renunciation. 

101 If men of other schools of thought, serve God, in 
accordance with devotion and preach things in harmony 
with it, then their act of devotion is not sublated ; but 
they do not get the fruit of devotion which should be 
obtained by shaping one's conduct in accordance with 
one's own natural path of devotion, 

102 A man who having knowledge that all things are 
produced from God and that God becomes all, serves God 
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by love, accompanied by Shravan etc is the best votary 
of God. 

103 In the absence of love, he is a devotee of the middle 
kind; in the absence of knowledge, of the first kind. 
In the absence of both, the Shravan etc. are useful to 
annihilate sin. 

104 The conjunction of penance and discipline, will lead 
to knowledge as irmt. The conjuction with discipline 
produces love. Otherwise it is simply to be regarded as 
mere praise. 

105 This meaning has been determined from all the sentences 
of the Vedas, the Ramayan, Bharal, Pancharatra, by the 
sentences of other scriptures and also by those of 
Krishna. (Gita) That meaning is given by Krishna in 
the Gita. 

1 06 The meaning of the scriptures is determined on the 
authority of proofs. Now is determined. "Sarva Nira- 
nya" with reference to knowables (objects ol know- 
ledge. ) 
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